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Discourse HI. 
Daily Lesson I. 
Section (1). 
(Siitras 1—3]. 
The *Suul is eomething distinct from the Sense-organe. 
Bhasya. 
Introductory to Su. (1). 
[P. 127, L. 1 to L. 10}. 


The Instruments of Cognition have been examined; we 
now proceed to examine the Objects of Cognition. And the 
Soul being the foremost among the Objects of Coguition,t 
it is the Soul that we proceed to examine now. 


The question to be considered is—Is the Soul (which is 
spoken of as ' [° ) only an aggregate of the Body, the Sense- 
organs, the Mind, the Intellect, and Sensations? or is it 
something different from these? “Whence does such a 
doubt arise ? ” It arises from the fuct that Designation is 
found to be of both kinds.~ By ‘ Designation’ here is meant 
the expressing of the relationship of the Agent with the 
Action and with the Instrument of that Action. This Desig- 
nation is fuund to be of two kinds—(1) In one we have the 
Composite Whole designated by its component parts—i.c., 
‘the tree stands by the roots,’ ‘ the house stands by the pil- 


° It is doubtful whether or not the connotation . of the term ‘Soul’ is the same 
as that of the term ‘Atman? But we retain the ordinary terim ‘Soul,’ as it is more 
intelligible to the English reader, who applies the term ‘when reference is made to 
continuity of being beyond the present,’ in such ordinary expressions as ‘the Im- 
mortality of the Soul.’ ‘Spirit’ or ‘Sel€’ would perhaps bea more apt rendering 
of * Afman. 

+ The Soul is foremost, because it is the most important, and also because it is 
the most loved by man; ‘it is for the sake of the Soul that all things are dear’— 
says the Upanigad ; and lastly because in the Enumeration also (in Si. 1-1-9), it is 
Soul that is mentioned first ; hence in the Examination also it ig taken up firet.— 
Bhasyachandra. 


The Tu¢parya remarks—Though it is stated here that Soni is going to ‘be 
examined, it is the definition or differentiating characteristics of the Soul that is go- 
ing to bo examined. This will be clear as we proceed.’ 

t That this sentence was regarded, by some people, as aSfigra is indicated by 
the Parishuddhi, which remarks that this seutence is Bhasya, not Satra. 
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lars’ [where what is spoken of as the Instrument, i.e., the 
Roots or the Pillars, isa component part of the Agent, the 
Tree or the House]; and (2) in the other, we have a thing 
designated by. something totally different from it; 4. 6. ‘ one 
cuts the tree with the axe,’ ‘he sees with the lamp’ [where 
the instrument, Axe or Lamp, is something entirely different 
fromthe Cutter or the Seer]; —now with regard to the Soul 
there are such designations as, ‘he sees with the eye, ‘he. 
cognises with the mind,’ ‘he ponders with the intellect,’ ‘he 
experiences pleasure and pain with the body’; and iu con- 
nection with this, it is uncertain whether in these we have 
the designation of the Aggregate or Composite of Body, 
Tutellect &c. by means of its components [i.e., the Body &c. 
spoken of as Instruments are only the component parts of 
the Hxperiencer, Seer &c., which is thus only an Aggregate of 
the Body &c.], or the designation of one thing (the Seer 
&c.), by means of things different from it [i.e., the Body &c., 
spoken of as Instruments are different from the Experiencer, 
Seer, &c. | 

Our opinion is that in these expressions we have the 
designation (of the Agent) by something different from itself 
[i.e., the Soul is different from the Body &c.]. 


“ Why sò?” 
[The answer is supplied by the Sūtra (1) ]. 
Vartika. 
Introductory to Si. (1). 
(P. 338, L. 1 to P. 349, L. 20), 

The ‘ Objects of Cognition’ having been mentioned next 
after ‘ Instruments of Cognition,’ now begins the examination 
of those Objects ; so that we are going to examine now those 
things, the mistaken notions in regard to which brings about 
Birth and Rebirth, and the right knowledge of which be- 
comes the cause of the cessation of Birth and Rebirth. Of 
these things Soul being the foremost, it is Soul that we pro- 
ceed to examine. “ What is there to examine in regard to 
the Soul?” What is to be considered is whether the Soul 
is, or is not, something different from Body, Sense-organs, 
Mind and Intellect, 
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“No such enquiry is called for; as the thing itself is 
something unknown, Difference and Non-difference (from 
Body &c.) are qualities; and a quality can subsist only in 
an object; and in the present case we find that the object in 
question is absolutely unknown; and so long as the Object 
is unknown, we cannot have an enquiry into its qualities. 
Hence before proceeding with the inquiry, it behoves you to 
establish the existence of the Object itself.” 


There is no necessity of establishing the existence of the 
Soul ;—/firstly, because this has already been done under 
Su. 1-1-10; i.e. it has been proved under 
that Sūtra that there is such a thing as 
Soul; and this having been already established, the 
subsequent enquiry (as to its being different or otherwise from 
Body) should follow as a matter of course ;—secondly, because 
there is no diversity of opinion on the point; there is no one 
who denies the existence of the Soul; the difference of 
Opinion arises only in regard to the particular character of 
this Soul ;—such opinions being held as ‘the Body only is the 
the Soul,’ f Intellect and the rest are the Soul,’ ‘the Aggre- 
gate of Body &c., is the Soul’ and ‘the Soul is something 
entirely different from these ’; certainly such diverse opinions 
could not be held except by persons who admit the existence 
of the Soul; hence (this being already admitted) it is only 
right that the enquiry as to its character and qualities be 
proceeded with;—and thirdly, there is not the least chance 
of any proofs being put forward in support of the view that 

‘the Soul does not exist’; there is no proof in support of the 
non-existence of Soul; and it is for this reason that there is 
no diversity of opinion on that point. 


Var. P. 339. 


“What you say is not right. For some people have 
positively declared that ‘there is no Soul, because no such 
thing is produced; their argument being—‘ There is no Soul, 
because no such thing is ever produced,—it being exactly 
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like the Hare’s Horn (which being not produced, does not 
exist).” 


Our answer to this argument is as follows :— 


Thè two terms ‘déma nasti' (‘there is no Soul’) are mutual- 
ly contradictory ; that is, this term ‘ Soul’ as co-ordinated with 
the term ‘is not’ does not express the fact of Soul being an 
absolute ‘ non-entity® ; aud what is the reason for that? The 
season is simply this:—The term Soul’ denotes an entity, 
something existing, and the term ‘is not’ denotes the denial 
of it; now whenever and wherever the existence of a thing 
ts denied, it clearly means that it exists elsewhere; eq., 
when the term ‘ jar’ is co-ordinated with the term ‘is not,’ it 
does not mean that the jar has no existence at all; all that 
the expression ‘there is no jar’ means is to deny its existence 
only at a particular time and place; the meaning being either 
that it does not exist at a particular place, in the house for 
instance; or that it does not exist ata particular time, at 
present, for instance; so that any such denial, as ‘ it is not 
before a certain thing’ or ‘it ts not above a certain thing,’ 
cannot proceed except from persons who admit the jar to be 
an entity. Similarly, as regards the denial, ‘there is no 
Soul,’ does itdeny the existence of the Soul at a particular 
point in space? or at a particular time? If the former, 
then such denial can not be right in regard to the Soul, for 
the simple reason that the Soul does not occupy any space 
at all; so that a denial in regard to any point in space can- 
not deny the existence of the Soul, If what you mean is that 
‘the Body is not the Soul,’—then, we ask, who is the person 
that holds the Body to be the Soul, against whom you urge 
the denial? “The denial is intke form that there is no 
Soul in the Body.” Who says that the Soul is in the Body 
against whom that denial could be urged? “Where, 
then, zs the Soul ? ” The Soul is nowhere. “ Then daes 
it nol exist at all ?”’ Certainly, it is not that it does not 
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exist at all; specially because the denial 
you have urged is ina specific form [ ‘ there 
is no Soul’ being, as shown above, only a denial of the Soul 
in regard to a particular time or place}. ‘* What then does 
all this mean—the Soul is not in the Body, it is not in any- 
thing else, and yet it is not that it does not exist?” The 
meaning is simply this: We speak of athing as it exists ; 
and as the Soul exists in nothing, we speak of it so.* Nor 
again, is it right to deny the Soul in regard to any point 
of time; because none of the three points of time has any 
bearing upon the Soul; inasmuch as the Soul is an eternal 
entity, none of the three points of time can bear upon it.f 
That the Soul is eterna! we shall provelater on under Sūtra 
8-1-19. From tlis it follows that there can be no denial of 
the Self with regard to any point in time. 


Var. P. 340. 


Further, one who puts forward the denial of the ‘Soul’ 
. has to explain what is denoted by the word ‘Soul? (that he 
uses); we do not find a single word which is without some 
denotation. If you understand the word ‘ Soul’ as denoting 
the Body, etc., even so the inner contradiction involved in 
your assertion does not cease. “How?” Because in 
that case your assertion ‘there is no Soul’ would mean 
that ‘there in no Body, etc.’ “What we mean by our 
denial is that there is no such thing as that which you 
assume as Soul.” But as a matter of fact, we do not 
assume any such thing as the ‘Soul ;* a certain thing is said 
to be ‘assumed,’ when it is regarded as something which 

9 There is no such Universal Law that whatever exists must exist at some 


point in space ; so that the denial of the Soul with regard to any points in space does 
not necessarily imply its absolute nun-existence.— 7dtparya. 


t We can speak of a thing as past, only when it does not exist at present ; we 
can speak of a thing as future, when it does not exist in the present ; and we can 
speak of it as being present, when its previous non-existence has ceased, and future 
non-existence has not arrived. As none of thesa three conditions is applicable to the 
Soul, it cannot be spoken of as either ‘present,’ or ‘past’ or ‘future.’ — 
Titparya. 
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it is not, on account of its being similar to that something, 
and hence having the properties of this latter imposed upon 
it ; and certainly we do not regard the Soul as any such thing. 
Consequently, when you make use ofthe phrase, ‘that which 
you assume as the Soul,’ you lay yourself open to the ques- 
tion—in what way do we assume the Soul? Do we assume it 
as an entity or as a non-entily? If we assnme it as an entity, 
what is the resemblance between ‘entity’ and ‘ non-entity ’ 
(which according to you, is what the Soul is), by virtue of 
which there is such an assumption of the Soul?* If you 
point out any resemblance between the ‘Soul’ and the 
‘ Not-soul,’ you admit the existence of the ‘Soul;’ as there 
can be no resemblance between ‘entity’ and ‘ non-entity.’ 
‘The notion of ‘ I; which really pertains to the Body, ete., 
you assume as pertaining to the Soul; and it is in this that 
you are wrong. [This is what we deny when we say ‘there 
is no Soul ’}.” Even so, inasmuch as you admit the ex-, 
istence of something different from Body &c. as being the 
object of the notion of ‘I,’ the inner contradiction in your 
assertion does not cease. 


If (in order to escape from all this difficulty) you assert 
that—“ it is by no means necessary that every individual word 
must denote an entity ; as for instance, snch words as ‘Shinya’ 
‘(Void)’ and ‘Tamas’ (Oarkness)t (do not denote any 
entity)’ ;—this also will not be right; 
as this does not save your assertion from 
the ‘inner contradiction;’ [tbe words you cite are not witb- 
out denotation] ; the denotation of the word ‘ Sh#nya’ (Void) 
is as follows: a substance that has no one to guard or pro- 


Var. P. 341. 


© The Soul, which ex-hypothesi is a non-entity, must resemble the entity, before 
at can have the character of the latter imposed upon it, and hence be assumed as an 
t entity ? Now what is that resemblance or similarity ? 


t At first sight it would seom that throughout this paragraph, ‘ famze’ should be 
read as ‘nadbhas ; but from 1. 3 on P. 341, and ll, 11 et. seq. on P. 346, it is clear that 
t tamas’ is the right reading. 
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tect it becomes ‘ fit for dogs,’ and hence comes to be called 
‘ Shinya, which etymologically means ‘shvabhyo hitam; ‘fit 
for dogs; ’—as regards the otber word ‘Tamas’ (Darkness, 
it denotes such substances, qualities and actions as are charac- 
terised by non apprehension [i.e. non-apprehended substance, 
quality and action]; that is to say, in a place where thore 
is absence of light, {and substance, etc., are not apprehended], 
the word ‘ famas, ‘ Darkness,’ is used, as denoting those 
Substances, etc. Further, when you assert that the word 
‘ famas’ does not denote anything, you go against your 
own (Bauddha) doctrine, according to which Tamas (Dark- 
ness) is that which comprises the four entities (Colour, Taste, 
Odour and Touch). Fromall this we conclude that there 
ie no word that does not denote something. 

Then again, when you assert that ‘there is no Svul ’— 
you make an assertion contrary to your own doctrine. 
“Howso?” [The following passage occurs in your own 
scriptures} “ O ! Bhadanta, Colour is not ‘I,’ nor are Sensation 
Faculty, Cognition, I, O Bhadanta; similarly Colour is not 
you; nor are Sensation, Faculty, and Cognition you.’ ”—In 
this passage, the ‘Skandhus’ or ‘States’ mentioned are 
denied as being the object of the notion of ‘I;’ and this 
denial is a qualified one (pertaining to a particular phase of 
that notion), and not a general (unqualified) ono of the notion 
completely ; one who does not admit the Soul should put 
forward an unqualified denial, in the form ‘there is no J, 
there is no you’ (and notthat ‘this and that is not I’ etc. 
etc.)  ‘ By denying each of the: Ssandghas one by one, it is 
implied that the notion of ‘I’ pertains to the Aggregate of 
these.” In that case it behoves you to point out what is 
that ‘ Aggregate’ apart trom Colour and the other Skandhas 
or ‘States’, to which (you say) the notion ‘I’ pertains, If 
you admit of the ‘Aggregate’ as something distinct from the 
‘States’ themselves, then it becomes a mere differ- 
ence of names; what we call ‘Soul’ you call ‘ Aggre- 
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gate.’ If, on the other hand, the ‘ Aggregate’ is non-differ- 
ent from the ‘States,’ then it is not possible to conceive of 
it in the singular form ‘I,’ as we never find a singular 
word applied to several things. Asa matter of fact, Colour 
and the other ‘States’ either severally or collectively 
are not the ‘Soul;’ hence the notion of ‘I’ as applied to 
them, comes to be the conception of a thing as what it is not. 
“ Well, let it be a wrong notion (i.e. the conception of some 
thing as what itis not); what harm does that do us?” 
Why does it not harm you ? As a matter of fact, also ‘ wrong 
notions’ bear the semblance of some ‘right notion’ [hence 
if the notion of ‘I’ in regard to the ¢ States’ is wrong, it 
must be right in regard to something else; and this some- 
- thing else is the Soul]. Further, one 
who does not admit the Soul can never 
make any sense out of the Bauddha philosophy. Nor can it be 
said that in the Buddhist philosophical literature there is no 
passage (asserting the existence of the Soul); because we find 
it distinctly mentioned in the Sarvabhisamayastira. Thus it 
is clear that when the Bauddha asserts that ‘there is no Soul’ 
he goes against his own doctrine. The S2tra speaking of the 
Soul is as follows :— O ye mendicants! [ am going to point 
out to you the burden as well as the carrier of the burden : 
the five ‘states’ are the burden and the Pudgala is the 
carrier of the burden ; he who holds that there is no Soul is a 
man with false noticns.’ 7 
As regards the reason, ‘because it is not produced’ 
(which has been put forward by the Opponent on P. 339, L. 6, 
as proving that there is no Soul),—what it does mean is the 
denial of something totally different (from the existence of 
the Soul; as it denies only. the fact of its being produced). 
Further, ‘ produced’ and ‘not produced’ are properties of 
things ; now what thing is it that is ‘produced’ and what is 
that which is ‘not produced’? That thing is ‘ produced ’ 
whose existence is due to a cause; and that thing 


Var. P. 342. 
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is ‘not produced’ whose existence is not due to a 
cause. [So that all that your promiss ‘because Soul is 
not produced’ means is that the existence of thb Soul is 
not due to a cause, and not that there is no existence of 
it]. “ Why (should the term ‘not produced’ be taken 
to mean this)?” For the simple reason that the 
negative particle denies production; in the term ‘ not pro- 
duced’ a!l that the negativo particle signifies isthe denial o* 
‘being produced,’ the meaning of the whole term being that 
the thing spoken of has no production or birth; so that tho 
statement ‘the Soul is not produced’ doas not deny the Soul 
(but only its ‘being produced’); just as the expression 
‘this vessel is without water’ (does not deny the vessel, but 
only ‘its containing water’). If the term ‘not produced’ 
means the denial of the very existence (of the Soul), then the 
premiss becomes the same as the Proposition [the Proposi- 
tion being that ‘there is no Soul’ and the Premiss meaning 
that ‘the Soul has no existence ’J. Further, ‘being not pro. 
duced’ is a property ; and no property, except Sumavaya or 
Inherence,’ * can exist by itself; and the only thing in which 
it can subsist (according to your Premiss) is the Soul, Hence 
your Premiss becomes ‘contradictory’ [indicating the esis. 
tence of the Soul, and hence contradicting your Propo- 
sition that ‘thore is no Soul]. Kven if you hold that 
“ though the Property (being not producad) is there, the thing 
with that property does not cxist,’—even then you do not 
escape from the incongruity that a property can never subsist 
by itself, ‘Then again, what is the meaning of the express- 
ion ‘because it is not produced’? If it mean that there 
is no Girth, then the said premiss becomes impossible ; as the 
Noul has its birth. ‘“ What is the ‘ birth’ of the Soul?” 
The ‘ birth’ of the Soul consists (even according to the Baud- 


* Samavdya is admitted to subsist by itself, because if a subtratuin were neces- 
sary for it, it would subsist in that substratum only by the Samavdaya-relation ; so 
that there would be au cndless serics of ‘Samavayas ? 
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dha) in its becoming connected with a fresh aggregate * of 
Body, Organs, Intellect and Sensation. “ What we mean 
by the Seul being ‘ not produced’ is that it has no cause.” In 
this case, it may be that you do not go against any of your own 
doctrines; but the premiss becomes ‘Contradictory’ (prov- 
ing the contrary of your Proposition); as the thing that has 
no cause is eternal; so that in setting about to prove the 
ron-existence of Soul you prove its eternality ; hence your 
premiss becomes ‘contradictory.’ In fact the Premiss itself 
is contrary to the Proposition: Your Proposition means 
that ‘there is no Soul,’ and your Premiss asserts the perma- 
nent existence of the Soul ; hence, inasmuch as one asserts the 
non-existence of the Soul, and the other its existence, there 
is clear contradiction between your Premiss 


Var. P, 343. a 
and your Proposition. 


The above reasonings also serve to reject all premisses 
(put forward in support of the Proposition that ‘there is no 
Soul’), such as—(a) ‘ because it has no héfu,’ (b) ‘ because no 
cause of its birth can be pointed out,’ (c) ‘because it is not 
an effect,’ (d) ‘because it has no cause, and so on; all of 
which are open to objections similar to those urged above 
{against the premiss ‘ because it is not produced ’ ). 


Now as regards the example that you have cited—“ like 
the Hare’s horn,” this also is an example that is impossible 
(not applicable to the case in question). “ Why so?” 
The term ‘hare’s horn’ denotes a relationship (subsisting 
between the Hare and the Horn); so that when you deny 
the existence of the ‘ hare’s horn,’ it means the denial of that 
relationship, and not that of the Horn. “ We can have for 
our example the relation of the Hare and the Horn.” That 
also will not be right (i.e., it will not guit your reasoning) ; as 


© The term ‘ Nikdya,’ translated here as ‘aggregate,’ has been explained by 
the 7@tparya as a technical term standing for sach corporeal encasement of varying 
grades, as thuze belonging to gods, wen, animals and so forth, 
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at sometime or other it may be possible for the Horn to have 
some sort of relation to the Hare.* ‘But this will be 
contrary to all popular notions.” You mean that the as- 
sumption that there is Horn on the Hare will be opposed to 
all popular notions; but in reality there is no such opposi- 
tion; what the popular notion denies is the relation of 
cause and effect; what people mean is that the Horn is 
neither the cause nor the ecet of the Hare; that is to say, 
between the Horn and the Hare, there is no such relation of 
cause and effect as there is between the Horn and the Cow; f 
and certainly the denial of the relation of cause and effect 
does not mean the denial of the very existence (of the Hare's 
horn); for when one thing is neither the cause nor the effect 
of another thing, it does not mean that the thing does not 
exist ; for instance, ‘ Dévadatti’s jar’ [which eaists and is yet 
neither the cause nor the effect of Dévadatta]. Then again, 
when one asserts that “ the Hare’s horn does not exist,” he 
should be asked—is this meant to be an Universal Negation, or 
only a particular negation ? If it be meant to be the former, 
that would not be right; as no such negation is possible; 
that is to say, if the statement ‘the Hare’s horn does not 
exist’ is a universal negation (the negation of all Horns, in 
relation to the Hare), then it would mean that the Horns of 
the Cowand other animals also do not exist ; and this would be 
absurd ; as certainly the Horns of other animals are not 
non-existent.{ If, on the other hand, the statement be meant 
to be a particular negation, and what is meant be that some 


° When the Horn of some other animal may be placed upon the head of the 
Hare, the Horr. will have the relationship of Conjunction with the Hare. 


+ If the Horn were a part of the Hare’s body, then it would be the constituent 
cause of the Hare ; if on the other hand it were only an excrescence, like the wool 
and nails &c., then the Horn would be the effect or product of the Hare.—Tatpa-ya. 


t The denial of all Horns in relation to the Hare would mean that the Hare 
has no sort of relation with any horns ; and this would not be right ; as between the 
Hare and the Horn of the Cow, there is at least this relation that both exist at the 
same time, 
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particular Horn is denied in relation to the Hare,—so that 
what the denial means is that there does not exist any Horn 
of which the [fare is the effect, and of which the Hare is the 
cause ;* and it is this relation of canse and effect (between 
the Hare and the Horn) that is denied ;—the meaning of this 
would be that the relation of cause and effect, which has been 
seen elsewhere, is now denied ; and this would thus not be 
an example in support of absolute non-existence. 


These same arguments also serve to set aside such 
examples as the ‘ Sky-flower’ and the like. 


Another argument put forward by the 
Atheist is—‘ there is no Soul, because no 
such thing is apprehended’; but this also is open to those 
objections against the Proposition and the Example that have 
boen urged against the above-discussed argument [ ‘ there 
is no Soul, because no such thing is born, as we find in the 
case of the Hare’s Horn’ |. [As the Proposition and the 
Example are the same in both cases]. Then as regards the 
Premiss, ‘ because no such thing is apprehended, —this also 
is not right; it is not true that the Soul is not apprehended, 
because as a matter of fact tho Soul is actually apprehended 
by means of Perception and other Instruments of Cognition. 
The Soul is apprehended by means of Perception.—‘* How 
so?”—The cognition of ‘I,’ which is independent of the 
remembrance of the relation of any major or minor terms, 
and which varies with the variations in the character of its 
object (Soul), must be regarded as perceptional, just like the 
Cognition of Colour and such things, In the case of a Cog- 
nition in regard to which you yourself are in no doubt as to 
its being ‘ perceptional,’ when you are called upon to explain 
way it is ‘ perceptional, the only explanation that you can 


Var. P, 344. 


° Both editions read yey arg T AÅ AT NUE T Rica; which means 
that that of which the Hare is not the effect, isnot the canse of the Hare. But we 


have adopted the reading qg grant q RT Tel a AM 7 AIC, 
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give is that it is a Cognition independent of the remembrance 
of the relation of any major and minor terms and which ap- 
prehends its own object. You will perhaps argue that— 
though the said Cognition of ‘I’ is there, its object is not 
the Soul,” O! if that is so, then please point out what is 
the object of that Cognition. “ Colour and such things are 
the objects of that Cognition.” If you mean by this that— 
‘ Colour and such things are the objects of the cognition of 
‘I’ in accordance with the declaration that things are called 
A tman (Soul) because they are the originators (lit.ithe cause 
of the origination) of the Cognition* of ‘I,’ ”’—this can not 
be accepted ; as it is not true, and also because it has been 
denied (by your own teacher‘; as a matter of fact, it has 
been denied by your teacher that the notion of ‘I’ pertains 
to Colour &c, in the passage—‘ O Bhiksu, noither I nor you 
are this Colour.’ Hence it follows that Colour &c., can not 
forra the objects of the notion of ‘I? Nor have we ever 
found the notion of ‘I’ appearing in regard to Colour and - 
such things; there never is any such notion as ‘I am 
Colour,’ ‘1 am Sensation,’ and so forth, “ But there are 
such notions as §J am fair,’ ‘I am dark’ {where the notion 
of ‘T’ appears in regard to the Body].” There are no 
such conceptions, we reply. “What do you mean?” 
‘What we mean is that when one has the conception ‘ I am 
fair? it does not mean that the observer looks upon his fair 
complezion as his ‘ Soul’; in fact the statemeat ‘Aham gaurah’, 
‘Lam fair,’ denotes possession [standing for ‘ Aham gaura- 
ripavan' or‘ Mama rupam gauram, the possessive ending 
being dropped.* “ But how do you know that it is as you say, 


©The Tdatparya explains the term ‘ Alumbana’ as Alumbyaté anéna ; hence 
equivalent to jana, ‘Cognition.’ 

t The Ta¢parya votes that the Bhdsya, in its introductery remarks to Adhya- 
ya III, has spoken of the conception ‘I am fair,’ in the sense that fairness is attri- 
buted to the Soul ; and the present denial of the conception by the Vérgika would 
appear to be contrary to the Bhdsya. But the fact of the matter is that the Bhdsya 
has uot cited the conception as a right one, or as proving the difference of the Soul 
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and that the conception (‘J am fair ’) is not true in its literal 
sense?” What your question means is—‘‘ what are the 
grounds for regarding the conception as signifying possession, 
and as also having dropped the possessive ending ?” We have 
a ground for so regarding it in the fact that the conception 
represents the ‘I’ co-extensive with the ‘my’; that is to say, 
in the conception ‘I am fair,’ the term ‘I’ is found to be 
used in reference to that (Body) which is also regarded as 
‘my’ [i. e., we speak of the ‘ Body’ as ‘mine’; and the con- 
ception ‘I am fair,’ applies the term ‘I’ to the ‘ Body’]; 
and from this co-extensiveness .of ‘I’ with ‘ my,’ it follows 
that the term ‘I’ has dropped the possessive ending [and 
really stands for ‘my’; so that the expression ‘I am fair’ 
is equivalent to ‘ my body is fair.’] “ Butin actually usage 
we have found the term ‘I’ used as co-ex- 
tensive with ‘my,’ even though the two 
refer to really different things,—where one is a great bene- 
factor of the other ; that is to say, when one person is a great 
benefactor of another (and as such fit to be spoken of as 
‘my benefactor,’ ‘he is my friend’), we find the latter using 
the expression ‘he is what I am,’ where ‘I’ is co-extensive — 
with (‘he’ who should be spoken of as] ‘my.’” Our 
answer to this is that we have already explained that tha 


Var. P. 345. 


from the Body. The applying of the terin ‘L° can be explained either as in the 
possessive sense, or in a figurative sense. As regards the notion of ‘ my Soul,’ where 
the Soul appears as distinct from ‘1,’ it is explained on the analogy of the notion of 
*Rahu’s head,’ where the head is not-differeat from Rihu, The Parishuddhi 
adds that thouzh we have both kinds of conceptions —(a) ‘I know: (where the ‘I’ 
appears as the kuowzr), and (b) ‘myself’ (were the Self or Soul appears as different 
from ‘I’), yet we are justitia l in accepting the former as true in its literal sense, 
and in regarding the latter as true only in a figurative or indirect sense ; because in the 
case of the former, we never find any subsequent notion sublating it; that is, 
we never have any such notion as that the knower is different from the ‘I'; while as 
regards the notion ‘ myself,’ there is this against it that; the Self or Soul is different 
from the ‘I,’ that ‘[’ also may be spoken of as ‘my’ by another; and so on and on, 
there would be an endless series of ‘I’s’. In view of this undesirable contingency, 
wa are justified in regarding the notion ‘iny-Self’ as only indirectly or figuratively 
true, 
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notion of ‘I’ appearing in reference to the five ‘states’ of 
Colour and the rest, is a wrong notion, apprehending one thing 
as what it is not. 

Thus it is established that the Soul, being the object of 
the notion of ‘I,’ is something apprehended by direct Per- 
ception itself. 

How again the Soul is apprehended by means of Inference 
has been explained undor Siitre 1-1-10. There is Authori- 
tative Word also (in the shape of scriptural texts declaring 
the Soul to be a real entity). 

Thus it is found that all these three Instruments of Cog- 
nition, combining to point to the same thing, establish the 
existence of the Soul. And any valid source of cognition 
to the contrary * there is none. Hence the premiss— 
‘because the Self is not apprehended ’—is absolutely untrue. 

Further, the premiss—‘ because the Self is not appre- 
hended ’’—is doubtful also ; because ‘non-apprehension’ may 
be due to three causes; there are three causes to which the 
‘non-apprehension ’ of a certain thing may be due; it may be 
due to the (absence of the) Apprehender, or to that of the 
Apprehension, or to that of the Apprehended Odject; so that 
whenever there is ‘non-apprehension’ of a certain thing (of 
the Soul, for instance), it is always doubtful to whose absence 
it is due. If you say that itis due to the absence of the 
Object (Soul), then your premiss turns out to be the same as 
your Proposition; and f cortainly the Proposition cannot 


~ ® That is to say, we do not kuow of any source of valid cognition providing a cog- 
nition contradicting and sublating the notion ‘ there is Soul’; this notion, vouched for 
by all three Sources of Knowledge, could be sublated only if a fourth more authorita- 
tive source of knowledge gave rise to the notion that ‘ there is no Soul’ ; inasmuch 
there is no such source of knowledye, the validity of the cognition ‘there is Soul’ 
remains unshaken.—Parishudqhi. 
tł You seek to prove your proposition ‘there is no Soul’ by the premiss ‘ because 
Soul is not apprehended’ ; and you now suay that this ‘non-apprehension of the Soul 
is due to the non-existence of the Soul’; hense your prewiss—‘ because the Soul is not 
appreheniled ’ means the same as ‘ because the Soul does not exist’ ; and your reason- 
ing thi.s resolves itsalf into the following form—‘there is no Soul, because there 
‘s no Soul.’ | 
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prove itself; hence your premiss does not prove anything. 
Further, you are putting forward ‘non-apprehension ’ as the 
Probans proving the non-existence of the Soul (the Subject of 
your syllogism); but what is the substratum of this ‘non- 
apprehension’? Ifyou admit that the Soul is its substratum, 
[as you should, in view of the fact that the Probans, to be 
effective, must subsist in the Subject], then you stultify your- 
self; holding that tho ‘ Soul is the substratum’ and yet that 
‘it does not exist’! If,on the other hand, the Soul be not the 
substratum of the ‘non-apprshension,’ then, what would be 
the use of your Probuns? Certainly a Probans without a 
substratum can not prove anything at all. “ But non- 
apprehension also does not exist [i.e., it is a negative quality, 
andas such, need not have a positive entity for a substratum, 
which can be necessary only for a positive quality].” In 
that case (if ‘non-apprehension’ does not exist), what is 
the meaning of the premiss ‘ because of non-appreliension ’ ? 
Certainly that which does not exist cannot be a probans. * 
“ The non-apprehension (is a real entity, and) is a property 
subsisting in the Soul, which ts assumed,” It behoves you 
to explain in what form the Soul is assumed? Do you assume 
the Soul as a nonentity? Oras an entity? If you assume it 
as an entity, then ‘ non-apprehension’ cannot belong to it; for 
example, when the Post is assumed to be the man, the pro- 
perties of the Post are not perceived. {Hence when the 
non-existent Soul is assumed as an existing thing, there can be 
no conception of its ‘ non-apprehension,’ which is a proporty 
only of the non-existent thing]. If, on the other hand, you 
hold that ‘non-apprehension’ is the property of the Soul 
which is assumed as a non-entity,—then it is true that you 
succeed in proving the ‘non-apprehension’ as the property 
(of a positive entity), ; but your theory of ‘assumption ' is 


© Roth editions read ATA TART TTTE f. But the right reading is qaa 
MMTTH ATE | 
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rendered futile. “ Why so?” For the simple reason 
that ‘assumption’ is always false; that is, 
‘assumption’ always represents a thing as 
what it is not; hence when you say that the Soul is assumed 
as non-existent, it means that in reality it is not non-exis- 
tent; and if the Soul is really not non-existent, your propound- 
ing of the ‘assumption’ becomes frustrated. Then again, 
for what purpose is the Soul assumed to be non-existent? If 
it is so assumed for the purpose of (providing a subtratum 
for) the Probans (‘ Non-apprehension ’), then, it may be that 
the Probans, for whose purpose it was assumed, becomes pro- 
vided with a substratum; but the desired conclusion is not 
established ; for when a man assumes, in the Man, the 
qualities of the Post, and then puts forward those qualities 
as his ‘ Probans’ (for proving the Man to be the Post), the 
fact of the Man being the Post is not proved thereby. * 
Thus it is found that * because it is not apprehended’ also is 
not a valid premiss. 


Vår. P, 346. 


[The Siddhantin puts forward an argument in proof of the 
existence of the Soul].—The term ‘Soul’ must have for its 
denotation something distinct from the denotations of the 
terms ‘Colour-state’ (' Name-state,’ ‘Sensation-state ’ and 
‘Cognition-state’),—because it isa single term, and not the 
same as the terms ‘Colour-state’ and the rest,—like such 
words as ‘ Jar ’and the like. The same holds good regarding 
the notion of ‘I. t “In this reasoning the Instance cited is 


© You assume the existent Soul to be non-existent and then put forward ‘non- 
apprehension,’ whichis a property of the non-existent thing, to prove that the Soal 
is non-existent. This is just like the case where one assumes the man to be the Post, 
and then puts forward some quality of the Post to prove that the Man is the Post.— 
Pétparya. 

t The Parishuddhi formulates this reasoning thus :—The noticn of ‘T° must 


pertain to an object distinct from Colour &c.,—because it is a notion cr a character 
distinct from that of the notions of ‘Colour’ and the rest,—like the notion of the 


‘Jar’ and such other things. 


Actatic Soci ty Calentta 
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not true.” * We have already answered this argument by 
pointing out that the thing possessed of the quality must be 
something different from the quality itself. [So that the 
Jar, which is possessed of the quality of ‘Colour,’ cannot be 
the same as ‘ Colour’). “ But your premiss is vitiated in 
view of such terms as ‘Darkness’ and the like.” You 
mean by this as follows— The term ‘darkness’ is a single 
word, and also not the same as the terms ‘ Colour-state’ and 
the rest, and yet it does not denote anything; and the 
same may be the case with the term ‘Soul’; ”—this however 
is not right; as it involves a self-contradiction on your part: 
When you say that the term ‘ Darkness’ does not denote 
anything, you contradict your own doctrine, under which 
‘Darkness’ isthe ‘container’ or ‘compriser’ (of Colour, 
Tasto, Odour and Touch).t So far as we are concerned, we 
do not accept the view that the term ‘ Darkness’ does not 
denote anything [so that this cannot vitiate our premiss]. 
“If you regard the term ‘ Darkness’ as denoting a certain 
thing, then you contradict the (Vaishésika) Sūtra, which 
declares that ‘ Darkness’ is mere negation of light, because 
it is entirely dissimilar in its nature to Substance, Quality 
and Action’ (Vai. Sù. 5-2-19).” ł There is no force in 
this objection, we reply ; as you have not grasped the mean - 
ing of the Sūtra quoted; what tho Sitra means is that 


© That is to say, according to us, Baudghas, the ‘Jar’ is not anything distinct 
from Colour &c.’ all objects being only manifestations of the ‘State’ of ‘Colour,’ 
‘Sensation’ &c, Hence if the case of the term ‘Soul’ is analogous to that of the 
term ‘Jar,’ the Soul cannot be something different from the said ‘States’ of Colour &c. 


t The reading is SWATI , as found in both editions and also in the Ta{parya ; 


but the latter points out that SVAT stands for SMT. See in this connection, 
: above Text, P. 341, where also a reference is made to the same Bauddha doctrine. 


t The Opponent urges this objection under the impression that, when the 
Sidghdn{in asserts that the term ' Darkness’ denotes a certain thing, he means that 
the term denotes a positive entity ; and this certainly would be contrary to the Sitra 
quoted, according to which Darkness, is only a negative entity, were negation of 
light ; i.e., negation of all connection with such light as is endowed with manifest- 
ed Colour, 
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‘what are denoted by the word Darkness are such Substance, 
Quality and Action as are devoid of all connection with 
light."* Thus there is nothing in our theory that goes against 
the Sūtra. 


Others again, having stated the Proposition in the form — 
‘the living body is not with Soul ’—put forward, in support 
of it, such premisses as ‘because it exists’ and the like. 
This also is not righi; becavse none of the alternatives 
possible under this is admissible. For instance, what is the 
meant by the Living Body being ‘not with Soul °? (a) If 
it means that the Body does not serve any useful purpose 
for the Soul, then there can be no corroborative instance 
(sach as would be accepted by both parties); as (according 
to us) there is nothing that does not serve a useful purpose 
fora Soul. (d) If again, the meaning is simply the denial 
of the Soul, the meaning of the Proposition being that ‘the 
Soul is not the Body,’ then our answer is— 
who is there that regards the Body as the 
Soul? [ie, We also do not hold the Body tobe the Soul; so 
that the denial is futile], Then again, the negative preposi- 
tion ‘nis’ [noċin the term ‘ Niradfmakam, ‘not with Soul’ ] 
signifies the negation of what follows it [i.e., ‘not with Soul’ 
means the negation of something with Soul]; so that it be- 
hoves you to explain what is that which is ‘ with Soul’; for 
in no case do we find the negative preposition ‘nis’ prefixed 
to a term denoting a non-entity; for instance, in the term 
Nirmashakam’ (the preposition ‘nis’ is prefixed to the term 
‘ Mashaka, which denotes a positive entity, the mosquito]. 


Var. P. 347. 


° Hence there is nothing in the Sagra to justify the view that the term 
‘ Darkness’ denotes nothing. 

The [a{parya remarks—It would have been a much simpler answer to tho 
Opponent’s objection to point out—(1) that even as denoting a negative entity, the 
term ‘ Darkness’ cannot be said to denote nothing, and (2) that when we say that 
the term denotes a certain thing, we do not uecessarily mean that it denotes a positive 
entity, But the Vartika has met the Opponent or his own ground, thereby shaking 
his vanity, 
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(c)If again the statement ‘the Body is not with Soul’ is meant 
to deny the Soul in the Body, then the reasoning proves what 
is already admitted by all; for who is there who holds 
that the Son] subsists in the Body? (d) If then, the state- 
ment means that ‘the Body has no connection with Soul ’, 
then, there can be no corroborative instance ; [as, according 
to us, there is nothing that is not connected in some way or 
other, with the Soul]. Lastly, all the aforesaid four cases 
would mean the denial of a particular character in regard to 
the Soul; and this would imply the admission of the Soul 
itself, in a general way; so that what was sought to be 
denied becomes admitted ! 


[Another argument put forward by the Atheist is]—‘‘ The 
term ‘Soul’ denotes something transient,— because it is 
composed of letters.” * But, in the first place, in view of 
the term ‘eternal’ (which is composed of letters and yet 
denotes something not transient), the premiss of the above 
reasoning is found to be untrue; and secondly (the term 
‘Soul’ in your reasoning, can stand either for the Body &c., 
or for something otber than Body &c.}, If the term ‘ Soul °’ 
stands for the Body &c., then your argument becomes super- 
fluous [as it proves only that the Body &c., are transient, 
which, as admitted by all parties, does not require any proof]; 
and if the term ‘Soul’ stands for something other than the 
Body &c., and your Proposition declares it as denoting 
something transient, thenthe existence of something other 
than the Body &c., becomes admitted ; and this goes against 
your doctrine [by which there is no entity apart from the 
Body &c.] 


° The argument is thus stated in the Tatparya— Every word composed of 
letters denotes something transient ; as we find in the case of such words as ‘Jar’ 
and the like’; and if the Soul is something transient, it must be a mere Jdea ; so that 
the argument proves that the word ‘Soul’ stands for ldea, and not for any lasting 
entity. This therefore comes to be a denial of the Logician’s ‘ Soul.’ 
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Thus it is found that the more we examine the doctrine 
of there being no such thing as Soul, the more incapable 
we find it of bearing the force of reasoning. 


[One of the main arguments in support of the existence 
of the Soul isthe one put: forward in Sarzkhyakarika, that, 
inasmuch as all composite objects are found to be for the 
suke of something other than itself, and as the Body isa 
composite object, the Body must be for the sake of some- 
thing other than itself; and this something is the Soul: 
Against this the Opponent raises an objection ].—‘‘ Inasmuch 
as the Eye and the ather organs are composite objects, they 
must be for the sake of something other than themselves ; 
as we find in the case of such composite things as the Bed- 
ding, the Seat, and the like: but even so the said organs also 
must exist for the sake of some other composite object 
[and not for any such uon-composite and immaterial subs- 
tance as the ‘Soul’].”” lf you mean by this that— it is 
true that composite things exist for the sake something other 
than themselves; but it is only some other composite thing 
for whose sake composite things are found to exist; as we 
find in the case of such composite things as the Bedding, 
the Seat &c. [which exist only for the sake of the Body that 
uses them, and the Body is only another composite subs- 
tance|,’—our answer is that the very admission of the 
‘Composite’ (as distinct from the component, Colour &c.) 
involves a self-contradiction on your part: You (Bauddhas) 
do not admit of any ‘composite’ apart from the ‘ states’ of 
Colour and the rest; and unless some ‘other composite’ is 
admitted, it cannot be asserted that ‘composites exist for 
the sake of other composites’; while if such a ‘ composite’ 
is admitted, it goes against your doctrine. “ All that we 
‘mean by putting forward the reasoning is to point out an 
undesirable element (invalidating factor) in tbe argument of 
our Opponent (who tries to prove the existence of the Soul 
by the premiss that ‘Composites exist for the sake of 
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others’).” If you mean by this that— We do not admit of 
another ‘ Composite’; all that we mean to point out is that 
the premiss of our Opponent is open to the objection that 
one Composite is never found apart from another Composite ; . 
and in fact whenever a thing is found to exist for the sake 
of something else, this something else is always a composite 

substance,’—our answer in that case is 
Var. P. 348, that this is not true,-—(a) because it involves. 

self-stultification, and (6) because what has 
been urged is not admitted. That is to say, in the first place, 
(b) according to the philosopher who holds the Soul to be 
sometning distinct (from the Body &.), no composite subs- 
tance serves the purposes of another Composite Substance, 
[2.g., the Bedding serves the purpose, not of the Body, whioh 
isa camposite substance, but of the Self ensouling that 
Body]; and the pointing of an invalidating factor can be 
effective only when what is pointed out is accepted by both 
parties ;—and secondly, (a) what has been urged implies 
self-stultification also: that is to say, when a reasoning is 
put forward in words intended to convey a certain sense, if 
it were really invalidated by imposing upon it a sense entire- 
ly at variance with what the words were originally meant to 
convey, then, such a process wonld put an end to (and invali- 
date) all Inferential Reasoning. “Why s0?” Because 
iv this way,,even that inferential reasoning which is accepted 
(by the Bauddha) would become invalid; e.g., even the pre- 
miss ‘ because itis a product,’ urged in proof of the proposi- 
tion that ‘Sound is non-eternal, would become invalidated. 
“How? ‘Being a product? being invariably concomi- 
tant with ‘ non-eternality,’ proves non-eternality ; and it also 
proves the character of ‘being something devoid of pain’; 
and just as it proves this character of ‘being something 
devoid of pain,’ it also proves the character of ‘ being not 
apprehended by the auditory organ’; so that (by imposing 
all this import upon the premiss ‘ because it is a product’), 
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one might put forward the rersoning ‘Sound is not appre- 
hended by the auditory organ, because it is a product, like 
the Jar &o.’, [and this will be regarded as really shaking the 
validity of the original valid inference ‘ Sound is non-eternal, 
because it is a product like the Jar &c,’|!* “ But in the 
last reasoning put forward, (‘Sound is not apprehended by . 
the auditory organ &c. &c.,’] the Proposition itself is opposed 
to a fact of Perception: t so that no premiss put forward in 
support of that Proposition can ever be valid [and as such rea- 
sonings cannot invalidate any inferential reasonings, the 
method adopted by us can not put an end to the entire 
inferential process ].” Well, in that case, the proposi- 
tion that ‘the Eye &c., are for the sake of other com- 
posite things, (put forward by the Bauddha) is opposed 
to Inference and Scripture ;—and further, when you postulate 
the ‘other composite’ (for whose sake the Sye &o., accord- | 
ing to you, exist), that also remains a Composite; so that 
that also should exist for the sake of another (third) ‘ Com- 
posite’ thing; and so on and on, there would be an unending 
series (of ‘Composites’). And as no one can justify the 
assumption of such an infinite series of ‘Composites’ (and 
it is necessary to postulate a point where the series comes 
to an end), that point where the series comes to an end would 

° When the Logician makes the statement ‘the Eye &c. are for the sake of 
others,’ all that he means to prove is that the ‘Composite ’ cunsisting of the Body, 
the Organs, Sensation and Cognition is for the sake of something disti:ct from 
these ; and xot that they are for the sake of another Composite. So that when he 
puts forward his premiss, it must be taken in the sense in which he intends to take 
it; and there is no doubt that when taken in that sense the premisa does prove the 
proposition it is meant to prove. If however, his opponent imparts to the premiss 
a meaving not intended by the propounder himself, and then finds in it elements of 
invalidity, —and this were taken as really invalidating the original premiss, then all 


influential reasoning would come to.an end, as by imposing upon the premiss 4 
meauing that is not intended, any numbar of invalidating factors may be found in 
every reasoning. . 

t The text uses the term ‘Auumana’; but what is meant is a fact of Percep- 
tion ;—that Sound is perceived by the auditory organ is a fact of perception, and 


this is contradicted by the Proposition that ‘Sound is not apprchended by the audi- 
tory organ.’ 


Downloaded from https://www.holybooks.com 


1090 THE NYAYA-SOTRAS OF GAUTAMA 


be a ‘non-composite’ thing. It follows from this that if 
there is no ‘non-composite ’ thing, then in the absence of the 
‘non-composite’ thing, it is not possible to account for the 
existence of the ‘ Composite’; [as, in the manner shown above, 
the postulating of the ‘ Composite,’ without a ‘non-composite’ 
involves the assumption of an infinite series of ‘ Composites ’]; 
so that the denial of the ‘non-composite’ involves a self- 
stultification on your part; as without admitting a ‘ non- 
composite,’ it is not possible to admit. the ‘ Composite.’ 

If the Opponent should take up the position that he does 
not admit of Inference [if every instance of it is liable to 
rejection in the manner shown above],—he should bə asked 
why he does not admit of Infereuce. If he says that “there 
can be no [nference, because every Inference is found to be 
sublated by Inference,"— he puts himself beyond the pale 
of reason, and is also himself confronted by an Inference.* 
Then again, if there is no Inference, how is there a Cognition of 
things beyond the reach of the senses? 
That is, if there is no Inference, by what means 
is a Supersensuvus thing to be cognised? It will not be right to 
assert that ‘‘ Supersensuous things are cognised by means of 
Scriptures; because there are many such things as are not 
dealt with by Scriptures. “How so?” There are 
several things which form the subject of Inference, and 
which are not dealt with by Scriptures; for instance, 
we infer the cause of the rumbling of clouds; and there is 
neither Perception nor Scripture bearing upon (affording 
any idea of) such cause. 


Var. P. 349. 


It has been proved that there is such a thing as Soul. 
Now, in regard to this Soul, there arises a Doubt from the 
fact that Designation is found to be of both kinds (Bhagya, 
p. 127, ll. 4-5). “What: is this Designation ? ” By 

® Inference —either of Composites, or of the existence of Prana &., ways the 
Tatparya. 
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‘ Designation ’ here is meant the expressing of the relation- 
ship of the Agent with the Action and with the Instrument of 
that Action—says the Bhasya. The ‘action’ is of Seeing, 
the ‘instrument’ is tho Hye; and relationship of these— 
action and instrument—is designated by the expression ‘he 
sees with the Hye.’ Such designation is of two kinds:— 
(A 1) In one we have~the Composite whole designated by its 
component parts ; e.g, ‘ ‘he tree stands by the roots’; the term 
‘ Composite whole’ stands for the Tree; which is made up 
of several component parts;—(A 2) in some cases we have 
the designation, by one part, of other parts; that is, in the 
case of a thing which is composed of several heterogeneous 
component parts, the perception of one part leads to the 
cognition of the other parts, we have such designation as 
‘the house stands.by its pillars,’ *—(B) We have designation 
also of one thing by something totslly different from il; e.g., 
‘he cuts with the axe’ ; where the Ave is the ‘ instrument,’ cut- 
ting is the ‘action’; and tie relationship of these with the 
Agent is expressed by the words‘ he cuts with the axe.’— 
Now, we have such a designation as ‘he sees with the eye’ ; 
and in connection with this there arises the doubt as to 
whether it is the designation of one thing by something 
totally different from it (B), or of the composite whole by 
its component parts (A 1), or of one part by. other ‘parts 
(A 2). Or, the ‘designation’ meant may be that of the 
relationship of the Agent with the ‘ action,’ tha ‘ instrument’ 
and the ‘objective’; as we find in the expression ‘he sees 
the tree with the Eye’ ;—and such designation also we have 
(in regard to the Soul)—‘he experiences pleasure and pain 
with the body.’ And in regard to all such designations also 
there arises a doubt as to what is the truth, The truth is 


To the examples cited in :he Bhaeya this hss been added with a view to 
include the case of the designation ‘the house stands by its pillars,’ where the house 
is not a ‘composite whole,’ iu the true sense of being composed of homogeneous 
parts ; composed, as it is, of heterogencous pillars; and heterogeneous things cannot 
constitute any single cowposite whole. 
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that in these expressions we have tha designation of one thing 
(the Agent) by something different from it—says the Bhagya. 
“ Why so?” l 
[The answer is given in the next Sūțra |. — 


Satra (1). 
BEOAUSE THE SAME THING IS APPREMENDED BY SIGAT 
AND BY ToucH. 
Bhasya on Sa, 1). 
[P. 128, L.2 to L. 11). 


[As a matter of fact, we find that it often happens that] 
one thing having been apprehended by Sight, that same thing 
is apprehended by Touch also ; [the idea in the mind of the | 
perceiver being] ‘that thing which I saw with my eyes I 
now touch with the organ of touch,’ or ‘that which I touched 
with the organ of touch I now see with my eyes’; which 
means that this latter idea recognises, or recalls, the two 
perceptions as apprehending one and the same object and 
having (belonging to) one and the same Agent;—and this 
one agent cannot be either the Composite or Aggregate [com- 
posed of the Body and the Sense-organs] or the Sense-organ.* 
Hence that Agent,—who is the apprehender (perceiver) of 
the said one thing by Sight and by Touch, and who (in the 
manner shown above) recognises the two perceptions as ap- 
prebending the same object, as having an Agent and as 
brought about by different Instruments,—is somethingt en- 
tirely different (from the Composite or the Sense-organ) ; and 
this is the Soul. 


“ Why cannot the two perceptions be regarded as having 
thoir ‘one Ageat’ in the shape of the Sense-organ ?” 


A Sense-organ can recognise or recall only that ap- 
prehension which has been brought about by itself, and not 


the apprehension of another thing, brought about by another 
Sense-organ. 


® Because the Agent inust be different from the Instrument '—says the Bhagya- 
chandra. That is to say, the Sense-organ, being the Instrument in the perception, 
cannot he the Agent of that perception ; nor can the Composite or Aggregate bo the 
Agent ; as the Senge-organ, which is the Instrument, forms a component of that 
Composite, and the Instrument must be quite different from the Agent. 


t ‘Something,’ ‘ bhafa,’ here stands fora real thing, something vouched for 
by Valid means of cognition. Bhagyachandgra, 
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** Why cannot the two perceptions be regarded as having 
their ‘one agent’ in the Composile or Aggregate?” 

Asa matter of fact, the Agent must be one who remains 
the same, while cognising (recalling) two such perceptions 
as have been brought about by two different Instruments 
(i.2., Sense-organs), and belong to (i.e., have been accomplish- 
ed by the Agency of) that same Agent himself; and certain- 
ly the Aggregate cannot be such an Agent. 


“Why?” 


Because what we urged above in connection with Sense- 
organs—that ‘one sense-organ cannot recall the apprehen- 
sion brought abont by another Sense-organ ’—does not cease 
to apply, with equal force, to the case of the Aggregates 
also.® 


Vartika on Si. (1). 
[P. 350, L. 2 to P. 351, L. 18]. 


Because the same thing is apprehended. by Sight and Touch. 
{we conclude that in the expressions referred to we have the 
designation of one thing by something different from it]. 


The term ‘darshana’ (Sight) in the Sūtra stands for that 
by means of which one sees, i.e., the organ of 
Sight, the Eye; similarly ‘ Sparshana,’ 
‘Touch,’ stands for that by means of which one touches, i.e., 
the organ of Touch, Having perceived a thing by Sight, 
one recognises when he perceives it again by Touch; the 
the recognition being in the form ‘I am touching what I had 
seen,’ or ‘I am seeing what I had touched, —here we find that 
two perceptions of the same thing are recalled; a thing is 
said to be ‘ recalled’ or ‘recognised’ when it is found to be 
perceived and remembered at the same time.t 


An objection is raised :— Sight and Touch bear upon 
such things as the Jar ard the like; hence the reason set 


Var. P. 350. 


° The ‘ Composite’ is only a name given to several things combined together ; 
and what is ‘several’ cannot be one.—Bhdsyachandra. | 

t In the case in question having seen the thing previously, when one comes to 
touch it subsequently, and at the same time remembers it as having been seen on a 
previous occasion, he has the ' recognition ' of the thing. 
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forth is irrelevant.” If you mean by this that—* the 
perceptions of sight and touch pertain to (have for their 
objects) such things as Jar and the like,—and hence they 
can not prove the fact of the Soul being different (from the 
Composite of Body &c.), for the simple reason that what 
is brought forward as the reason does not subsist in (has no 
connection with) it (the Soul),’—then our answer is that 
what you say is not right, as you hove not understood the 
meaning of our S#fra: What the Sūtra means to put for- 
ward is the fact of the perceptions of Sight and Touch having 
the same Agent (and not of their having the same Object) ; 
and such being the case, there need be nothing wrong if the 
said perceptions are regarded as proving the difference (of 
the Soul) from its qualities,—this following as a necessary 
corol'ary [from the fact of the Self being the Avent (in the 
shape of Body &c.,) of both perceptions). But it is not 
true that the thing is different from its qualities.” We have 
already shown that the object endowed with qualities is 
something different from the qualities themselves. 


{Another objection is raised against the original argn- 
ment]—“ The recalling or recugnition, may be regarded as 
due to the relation of cause and effect [i.e the Composite of 
Body &c., that does the touching, comes after, and is the 
product of, the Composite that has done the previous seeing ; 
and it is for this reason that the two perceptions are recog- 
nised as belonging to the same agent].” 


This has already been answered by us under Si. 1-1-10 
{where it has been pointed ont that there is no such recogni- 
tion of two things as being the same, in cases where the 
causal relation between the two is quite clear ; e.g., we never 
have such recognition as ‘ the cloth is the same as the yarns’). 
Further, as a matter of fact, we do have recognition in cases 
where there is no sort of causal relation at all; and hence 
your premiss is not true, 
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Or again, the Sūtra may be taken as putting forward the 
fact that every act requires an actor; the sense being that 
‘sight,’ the act of seeing, and ‘ touch,’ the act of touching, 
being perceptions of the nature of actions, indicate the exis- 
tence of the Actor (the Perceiver); for we never see an act 
without one in which it subsists. ‘But the object (seen 
and touched) might be the required substratum of the acts; 
just as we find in the case of the action of being born (which 
subsists in the thing born, and not in that which gives it 
birth).” This however is not right; for we find certain 
acis even in the absence of their objects; e.g., there is the 
act of remembering, where the object (remem- 
bered) is non-existent; and certainly what has 
ceased to exist cannot be the substratum of an act. Hence 
we conclude that that which forms the substratum of che acts 
(of seeing and touching) is the Soul. 


[Another objection to the S#f{ra]—* As a matter of fact, 
the perceptions of sight and touch have for their objects 
Colour and such other qualities, and not the Jar and such 
things [so that it is not correct to say even that they have 
the same vdject, and all the less so to say that they have the 
same Agent].” 


Var. P. 351. 


This is not right, we reply. Because in actual experience 
we find that, even though there is no perception (by Sight or 
Touch) of any such qualities as Colour and the rest, there is 
perception of things possessed of those qualities; for 
instance, when one perceives a thing without perceiving its 
qualities, he has the perception of the thing possessing those 
qualities,*—e.g., when a piece of rock-crystal is placed over 
the blue colour, even though there is no perception of the 
blue colour, [as the reflection of the colour in the crystal does 
not fall in the line of vision], there is perception of the crystal 
itself; and similarly when a line of cranes flies along in the 


° Read afzien: for afxfirencay: 


Downloaded from https://www.holybooks.com 


1096 THE NYAYA-SUTRAS OF GAUTAMA 


sky at night, even though their white colour and such other 
qualities are not perceived, yet there does arise the percep- 
tion of their being ‘birds,’ Similarly then, we can have the 
perception of the Jar without the perception of its Colour &o. 
And because there is ‘ recognition’ (of the thing as being the 
same, though the perceptions are different, in a case where 
the Jar, on the former occasion, was seen, and on the 
latter occasion, is touched), it follows that the Agent must 
be different (from the perceptions, the thing perceived &c.) ; 
but there can be no doubt that tha object of the two percep- 
tions is one and the same; for there could be no such ‘recog: 
nition ’ if the objects of the perceptions were different ;—as a 
matter of fact, we do have such ‘ recognitions’ as, ‘ I am now 
touching what I had seen,’ or ‘I am seeing now what I had 
touched ’; hence we conclude that the two perceptions have 
one and the same object. 


It will not be right for the Opponent to argue that— 
“ the two perceptions of Sight and Touch have the Composite 
(of Body &c.) for their Agent [so that even though it may 
be admitted that the perceptions have the same Agent, it 
does not follow that this Agent is something different from 
the Body &c.]”. Because there is nothing to contravene 
the notion that the Composite is diverse (and not one) ; the 
‘ Composite’ is made up of ‘Components,’ and the ‘ Compo- 
nents’ are certainly diverse; and it cannot be right to 
regard what is itself diverse as the cause or basis of ‘ Recog- 
nition’ (which must be based on unity); for the simple 
reason that in actual experience we never find any ‘recog- 
nition’ in connection with such cognitions as have more 
than one Agent or more than one object. ‘But the two 
cugnitions may be regarded as proceeding from one Sense- 
organ (which would account for the said recognition.” If 
you mean by this that—the Sense-organ which is the 
instrument of the perception of Touch is the same as thet 
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which is the instrument of the perception of Sight ’—then 
our answer is that this is not right; as one cannot be the 
object of the other; that is, the Organ of Sight can ‘ recog- 
nise’ only what is perceptible by itself; the recognition 
that could be brought about by the Eye could only be in the 
form ‘ this thing is the same as what I had seen’; and it 
cannot bring about any recognition in regard to Touch, as 
Touch is perceptible by an entirely different organ (and not 
by the Eye). (So that any single Sense-organ could not 
bring about any such recognition as ‘ [am seeing now what 
I had touched’]}. If such recognition (by a single Senge- 
organ) were possible, then there would be no need for any 
other Sense-organ (save that one); that is to say, if any 
single Sense-organ were capable of recognising several 
objects, then there would be no need for the creating of 
several Sense-organs (for the perceiving of the several 
objects ; the single Sense-orgau being capable of providing 
the perception of all) ! * 


Saira (2). 
[Says the Opponont] —“ WHat HAs BEEN PUT FOR- 


WARD IN THE PRECEDING SOTRA IS NOT RIGHT; FOR THERE 
1S RESTRICTION AS TO OBJECTS.’ f (St. 2). 


Bhasya on Si. (2). 
(P, 129, L. 2 to L. 11]. 


“ The intelligent perceiver need not be something differ- 
ent from the Composite of body &&.—* Why? —Because 
‘ shere is restriction as to objects. ‘That is, the Sense-organs 


o According to the Ta@{parya and the Purishuddhi, the portion of Varfika, 
p. 352, 1.16 to p. 3531.8 printed in both editions at the end of Sa. (3), should 
come here. l 

+ ‘Sa. (1) has put forward the fact of ‘ Recognition ’ as proving the conclusion 
that the perceiver is the Soul, something different.fcom the Body and the Sense-organs 
&o. In this Sitra, the Opponent, while admitting the fact of Recognition, demurs 
to the conclusion ; the sense being that, Recognition does not necessarily prove the 
ezistence of something different from the Sense-orgaus ; for even if such a Soul were 
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“are restricted in their scope of things (perceived by their 
“ instrumentality); @g.. Colour is not perceived without 
“ Visual Organ, while it is perceived when the Visual Organ 
* is there ; and when between two things itis found that one 
“appears while the other exists, and does not appear when 
“ the other docs not exist—it follows that one is of (belongs 
“ to) the other"; hence the perception of Colour must be 
* regarded as belonging to the Visual Organ; that is, it is the 
“ Visual Organ that perceives the Colour, Similarly in the case 
“ of the Olfactory and other organs. Thus then, inasmuch 
‘as if is the Sense-organs that perceive their respective 
“ objects, these (and not anything else) should be regarded 
“as the Intelligent Percewer; for the simple reason that the 
“ presence and absence of the perception of objects is found 
‘ to be in strict accordance with the presence and absence of 
“ the Sense-organs. Such being the case, what is the use of 
“ postulating à distinct Intelligent Being (in the shape of 
“ Soul)?” 


t The answer to the above is that the premiss put forward 
being doubtful, the reasoning becomes fallacious. What has 
been put forward is the fact of the presence and absence of 
perceptions being in accordance with the presence and 
absence of the Sense-organs ; but it is open to doubt whether 
this fact is due to the Sense-organs being the intelligent per- 
ceivers, or to their being mere instruments belonging to an- 
other Intelligent Perceiver, and thus being the causes of the 
said Perceptions ; the said fact can certainly be accounted for 


there, it would not be omniscient, it could perceive only a few things, not all ; aud as 
such it would be limited in its scope in the same manner as the Sense-orgaus are. 
What advantage then can be gained by postulating a distinct entity in the shapo of 
*Soul,’—Purishuddhi. 


This is somewhat different from the explanation in the Bhagya. 


© So that in the casein question when it is found that perception appears 
while the Sense-organs existe,'and does not appear that while the organs does not 
exists,—it follows that the Perception belongs to the Sense-organ ; i.e., the Sense- 
organ is the perceiver.—Tatparya. 


t The Larishuddhi remarks that this answer is of the Parvapakja argumeut 
presented in the Bhasya ; the answor to the argument in Så. 2 is given in S. 3. ‘The 
Ah€syachangra cays that this is the Bhasyakdra’s own answer to the Parvapakea 
argument. i 
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also as being due to the Sense-organs being causes of Percep- 
tions, even though only as Justruments belonging to an Intel- 
ligent perceiver.* 


Vartika on Sā. (2). 
[T. 352, 2 to L. 10]. 


It is not right, as there is restriction as to objects, says the 
‘ Sūtra. Thatis to say, it is the Sense-organs that should be 
“ regarded as intelligent (agents), because there is restriction 
“as to objects; the meaning of this last clause being—be- 
‘cause the connection between objects and instruments is 
‘ restricted ; as we find that there is perception of Colour (the 
“ object) when the Visual Organ (the Instrament) is present, 
‘“‘ and there is no perception of Colour when that organ is 
* not present ; ard when between two things it ie found. thut one 
‘ appears while the other exists and does not appear while the 
‘other does not exist, tt follows that one is of (belongs tv) the 
‘oiher (Bhasya) ; so that when we find that the perception 
“ of Colour appears only when the Visual Organ exists, we 
‘conclude that the perception belongs to this organ. Simi- 
‘larly in the case of other Sense-organs. Such being the 
“ case, what is the use of positting an intelligent agent, 
“ distinct from these organs?” 


(The answer to this argument, given by the Bhdsya 
is as follows|—This cannot be accepted ; as the premiss put 
forward being doubtful, the reasoning becomes fall scious ; 
the doubt being as to whether the suid ‘ restriction us to 
objects’ is due to the Sense-organs being the intelligent agents, 
or to the fact of these organs being instruments belonging 
to some intelligent agent, The said ‘restriction’ is possible 
also on the basis of the postulate that the Sense-organs are 


© All that the fact of the presence and absence of one thing being in accord- 
ance with tle presenze and absence of another thing, proves is that the latter is the 
cause of the former ;and it cannot prove any such conclusion as that the latter is 
the intiligent agent of the former, or that there canbe no other intelligent agent.— 
Bhasyachandra, | 
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only instruments belonging to some intelligent Agont; as 
we find in the case of the Lamp, that (at night) there is 
perception of Colour when the Lamp is present, and not 
when it is not present, and yet the perception of Colour does 
not belong to the Lamp [simply because the Lamp is not itself 
intelligent, but only the instrument in the hands of some 
intelligent Agent]. | 
Bhasya on Sü. (3). 
[P. 129, u. 11l to P. 130, R. 7]. 

As regards the argument urged (in Sa. 2)—“ beoansa 

there is restriction as to objects’ —the answer is— 


Stra (3). 
IT 1S BROAUSR THERE IS RESTRICTION AS TO OBJECTS 

THAT THERM MUST Be A SOUL; ENO THIS CANNOT BB 

DENIED,* (Sa. 3). 

If there were no ‘restriction’ in regard to the objects 
perceived by any single Sense-organ [and that alone were to 
perceive all objects], this would mean that that Sense-organ 
apprehending all objects is the omnisicent and intelligent Per- 
ceiver ; and (under the cirennstancas) who could evar infer 
the existence of any intellizonce apart from the said organ ? 
So that, it is because there is restriction as to objects appre- 
hended by the several Sense-organs that we are led to infer 
the existence of an intelligent Agont, distinct from the 
Sense-organs, who is free from the said ‘restriction as to 
objects,’ and (hence) omniscient, (i.e. capable of perceiving 
the objects perceptible by all Sense-organs). We now put for- 
ward instances representing the functioning of the Intellivent 
Agent, which irresistibly point to the said coaclusion (that 
the Intelligent Agent is distinct from the Sense-organs)t :—(a) 


There is restriction as to ubjects ;—one organ brings about the perception of 
only a few objects, not of all ;—this shows that the organs must be non-intelligent ; 
this therefore renders it necessary to postulate the existence of the Soul as the intelli- 
gent agent, operating on the organs. Hence what has boen urged by the Opponent in 
proof of the organs being intelligent agents, poiots tu a conclusion entirely to the con. 
trary.—Fufcarya Bhdsyachandgra. 

+ The printed text reads qeqftrarrg, which docs not suit the context ; the 
Tatparyaand the Bhasyachangra both read qftraram. The T.sfparya construes the 


two clauses AAAA and ELECE GUERG as one sentence ; this is 
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Tho Intelligent Agent, on perceiving Colour (of a certain 
fruit for instance) infers the Odour and Taste which he has 
perceived in the past ; or on perceiving its Odour, he infers its 
Colour and Taste; and so on in regard to other objects; 
-—(b) then again, having (at ono moment) seen the Colour, 
he smells (at another moment) the O-lour; or having smelt 
the Odour, he sees the Colour ; all which goes to show that 
the Perceiver recalls (and reviews) the perception of all 
objects, without any fixed order of sequence ; and all this per- 
ception subsists in (belongs to) one Intelligent Agent,* and 
not to anything else (in the shape of the Body or the Sense- 
organs &c.) ; and [and this is so not only in connection with 
perception through the senses, but] the same 
Perceiver also recalls and recognises various 
such cognitions as Perceptional, Inferential, Verba and 
Doubtful, bearing upon several objects; e.g., (1) he hears the 
Scriptures, which bear upon all things,—and apprehends the 
meaning (of the Scriptures), which is not perceptible by the 
Auditory Organ (by which he hears the syllables pronounced 
in'a certain order),~-(2) he reviews and recognises the syllablus 
as forming words and sentences,—(3) and he recalls the laws 
bearing upon the denotation of the words ;—-which shows that 
the single Perceiver cognises a number of several objects 
which are not capable of being apprehended by any single 
Sense-organ. Now this ‘absence of restriction as to the 
objects apprehended,’ which pvints to a single Perceiver of 
all things, cannot by turned aside (to prove the intelligence 
of Sensc-organs) t Thus it is found that the assertion 
‘the Sense-organs being the intelligent Agents, what is the 
use of postulating a distinct intelligent Agent? ’—is not 
right. 


Bha. P. 130. 


what we have followed in tho translation. Tha Bhdsya:hantra takes tho two 
separately ; according to this, tho translation would run thus: What has been just 
said irresistibly poin sto the conclusion that the Soul is something quite distinct ; 
and we now proceed to cite an instance of the functioning of the [atelligent Agent.’ 

® Asis shown by such well recognised notions as—“ I, who had seen the Colour, 
now smell the Odour.’ —Bhasyachandra. 

$ The Bhasyachandra reads syqeyt for wyar and explains it as ‘distinctive 
feature’; the passage in that case would maan that the aforesaid distinctive feature 
of the all-porceiving Agent cannot be attributed to the Sense-organs. 


Downloaded from https://www.holybooks.com 


1102 THE NYAYA-SOTRAS OF GAUTAMA 


Vartika on Si, (3). 
[P. 352, L. 10 to P. 353, L. 8]. 


Further, the reason put forward—bocause there is restric- 
tion as to objects—proves a conclusion quite contrary to 
what it has been put forward to prove; and it is with 
a view to show this contrary conclusion that wə have the 

 Sütra—Zt is beernse there is restriction as to objects that there 
must be a Soul, hence this cannot be denied (Sa. 3). That is, 
just because the Sense-organs are restricted as to their 
objects, it is necessary that there be something, distinct from 
them, which is noé so restricted; if there were any single 
Sensc-organ capable of apprehending several kinds of objects, 
and it were not restricted as to its objects, then, who could 
have any justification for infering the existence of an intelli- 
gent Agent other than that organ ? 


e As a matter of fact, (a) Intelligence must belong to the 
Soul,—because being tndepondent, it is not, like the Visual 
and other Sense-organs, restricted as to objects ;—(d) the 
Soul cannot be non-intelligeat,—because if it were so, it 
would, like the Visual and other organs, not be indepen- 
dent + “ These arguments cannot be right, as they are not 
based upon any affirmative premiss,” If you mean by this 
that —*‘ the reasoning does not state anything to indicate the 
positive concomitance (with the Probandum, [ntelligance) of 
the absence of restriction as to objects, which has been put 

© According to the Tdfparya and the Parishuddhi, the whole of this paragravh 
should be at the end o£ Sū. (1). But we have retained it here, as both editions print 


it hére, and the arguments here put forward are connected with the ‘restriction of 
objects,’ which forms the subject-matter of Sitras 1 and 3. 


t The Tétparya states these argumentsas follows :—(a ) That should be regard- 
ed as intelligent which is actually found to be connected with, to permeate through, 
all kinds of Cognitions, Right, Doubtful, Wrong aud Reminiscensial,—because it is 
only such an entity that is independent and unrestricted as to objects,—all that is 
non-intelligent is found to be xot independent and restricted as to its objects,—as we 
find in the case of the Visual and other organs.(b) (Which is based upon independence 
only)—The Soul,—that. is, the one entity found permeating through all kinds of 
Coguition—cannot be non-intelligent &c. 
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forward to prove the Soul to be the intelligent agent,—and 
that in the absence of: positive concomitance, it cannot be a 
right Probans,”—then our answer is that what you say is not 
right ; as in the reasoning put forward what is meant to be 
the infallible or invariable indicative is the 
nogative concomitance; that .is to say, the 
Probans put forward is a negative, and not a positive, one; 
and the force (capability to prove the conclusion) of tlie 
negative Probans consists in the infallibility or invariable 
character of its negative concomitance (i.¢., the universality 
of the negative concomitance between Zatelligenca and Res- 
triction asto objects); and this Universality of the negative 
relation is clear from the fact that everything that is non-intelli- 
gent is found to be restricted as its object. “ But in that 
case being Odorous might be put forward as proving 
the ternality of Earth” If you mean by this that 
—“ if even in the absence of positive concomitance, a 
purely negative Probans were really effective, thon, why 
could not we have being Odorous as an effective probans 
in the proving of the eternality of earth? [as in this 
also we would have the true universal negative concomitance 
in the fact that everything,—Water, Air &., that is not 
olorous, is found to be nol-eternal),”—our answer to this is 
that such a probans could not be valid, as it is precluded from 
both ; that is, Odvrousness is precluded from (i.e., not invari- 
ably concomitant with) elernality as well as non-eternality 
[lence it cannot prove either]; such however, is not the 
case with the non-restriction as to objects (which we have put 
forward as our probans); hence while non-restriction is a valid 
p bans (in proving the intelligent character of tho Soul), 
Odarousness is not so ia the proving of Eternality of Earth). 


Var, P. 353. 


End of Section (1). 


Sener, 
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Seclion (2). 
[Sūtras 4-6]. 
The Soul is distinct from the Body. 
Bhasya on St. (4). 
(P. 130, L. 7 to P. 131, L. 3]. 


* For the following reason also the Aggregato of Body 
&c., is not the Soul; the Soul is something different from 
these :— 


Saira (4). 
(Ie tan Bovy were THe Sout, THEN] THERE WOULD BE 


NO SIN ACCRUING FROM THE BURNING (KILLING) OF A LIVING 
Bopy.t—(S&. t). 


° The Parishuddhi introduces this section as follows :—The first section hav- 
ing established the cunclusion that the Soul is something distinct from the Sense- 
Organs, some people might urge the following argument.—“ We admit that, being 
restricted as to their Objects, the Sense-organs cannot be regarded as intelligent; but 
the Body could -very well be regarded as the iutelligent Agent, because there is nu 
such restriction in regard tothe Body; as is vouched for by such notions as ‘I, who 
am fat and fair, am, vow in ny old age, touching what I. had scen in my youth’ 
[where fatness, fairness, oldness and youth, all belong to the Body], which shows that 
the Siddhanta argumeot put forward in Sd. (1) is applicable to the Body.” 


It is with a view to meet these people that the Author proceeds with this second 
section. 


t The Bhasyachandgra, construes the Sūtra thus—(a) the term Shariradahé 
may be taken to mean the burner of body; Shariradéhiké ; or as Shariradathe sati 
tafkarfari,‘on the burning of the body, to the person doing the burning’. 


The Parishuddhi remarks that ‘burning’ here stands for destroying, killing, 
and ‘sin’ for all such qualities as would be capable of producing their results in the 
future; the sense of the argument being that if the Body is the Soul, then there 
can be uo such things as Virtue and Vice, qualities which are believed to subsist in 
the Soul, only with a view to account for the experiences of our present life, which 
are believed to be the results of the Virtue and Vice accuinmulated by us during our 
previous existences ; if the Body were the Soul, it must perish at death ; hence it can 
have no such qualities attaching to it as would continue in future lives, when the time 
for the retribution of those qualities would come ; ard thus the theory that the Body 
is the Soul would do away with all notions of Virtue and Vice, 


The Tåtparya adds that this argument can have no force against the thorough- 
going Materialist, who admits of no Virtue and Vive ; but it will be effective against 
the Bauddhas, who, while denying the Soul, do admit of Virtue and Vice. 
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The term ‘ Body’ here stands for the ‘living creature,’ 
the Aggregate of Body, Sense-organs, Intellects and Sensa- 
tions. When this ‘ Body’ of a living creature is burnt by a 
person, there accrues to him the* Sin’ of killing a living 
creature ; and itis this sin that is called (in the Sūtra) 
‘n@fake.’ Such ‘sin’ there could not be, as there could be 
no connection between such *sin’ and the Agent who did 
the act,* and what the ‘Sin’ would be connected with 
[i.e., to whom its results would accrue] would not be the 
Agent who did the act. Four (according to the Opponent) 
the Agent being nothing more than an Aggregate or Com- 
posite, a series of (momentary) Bodies, Sense-organs, Intel- 
lects and Sensations, the Composite or Aggregate that is 
destroyed (disappears) at one moment must be totally 
different from that which appears at the next; and inasmuch 
as you regard the ‘series’ a3 consisting of mere appearances 
and disappearances, you cannot get rid of the fact that 
(according to you) there is a difference (between the two 
Aggregates in the series); as the Aggregate of Body and 
the rest [which appears later] would ba the substratum of 
difference [from that which has gone before}; t for (accord. 
ing to you) this later Aggregate is held to be quite different 
(from the preceding Aggregates),$ Such beiag the case- 


pramen 


That the above is the sense of the arguments propounded in the Sitra is clear 
from what follows in Sd. 5 el. seg. If SG. 4 had stood alone, it would have been 
much simpler to explain it as—‘ If the Bady were the Soul, then the burning of the 
dead body would involve a sin ; but as a matter of fact it does not; hence the Body 
cannot be the Soul ;' or as—‘ the body having been burnt away after death, nothing 
in theshape of Virtue or Vice could remain behind to lead to re-birth’. 


© As the Body, whioh is the only Agent, has, according to the Opponent, ceased 
to exist the very moment that the qct has been doue; so that it does not exist at the 
time that the ‘sin’ manifests itself or its results. The results of sin accrue to a 
person after death, or at q timo other than that at which the act has been done; a3- 
cording to the Opponent, the Body being the ouly Agent, and it having only a momen- 
tary existence, to whom could the sin or its resulta accrue? Henc- the ‘sin’ cannot 
be rearded as subsisting in the Agent; this, says the Bhigyachandra, is what is 
meant by the phrase ‘there could be no sin.’ 

+ That which appears later being that to whom the Sin and ils results would 
accrue, and that which has gone before being that by which the act was done.— 
Bhdagyachandra. 


t The Bhdsyachandrt reads qaaqeqrfawy eto., according to which the passage 
would mean—‘ Though such is your view, yet as a matter ofa fact, the Aggregate to 
whom the resulte acorue is actually recognised to be the substratum of non-difference 
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(according to your view), that creature, consisting of the 
Aggregate of the Body &c., who does the killing, does not 
have any connection with the result of that killing, and what 
is connected with the result is not that by whom the killing 
was done.* So that, the two (the doer and the eeperiencer 
of results) being entirely different, it comes t) this that one 
(the preceding ‘ Aggregate’) who did the act becomes dis- 
sociated from what he did (and from its consequences), while 
one (the later Aggregate) who did uot do the act becomes 
saddled with it (and its consequences). And if the said 
‘Creature’ is one that is liable to birth and destruction [as it 
must be, being only an Aggregate of the Body &c ], the hirth 
of such a ‘creature’ could not (according to the view of the 
Bha, P. 131. Oppouent) be due to his past actions ; ł and 

this would mean that there can be no point 
in leading the life of a ‘ Religious Student’ for the purposes 
of Release (froin birth and rebirtb).} 


Thus then it is found that if the living creature were only 
an Aggregate of Body &c. there would be no sin accruing 
from the killing of a living body; and this certainly is most 
undesirable; from which it follows that the Soul must be 
something different from the Aggregate of Body &c. 


from the preceding Aggregate.’ But by the interposing of this remark, the connection 
between the presentation of the Qpponent’s views and the contingency urged in the 
Satra and pointed out in the next sentence of the Bhasya—qa afey &c.—becomes 
lost. 


° This, says the Virfika, is put forward, not as a proof of the Soul, but only 
as indicating the objectionable feature in the theory of those who deny the Soul. 


+ Tne only plausible explanation of the birth of man and the diversity of hia 
conditions during life is that all this is due to the necessary consequence af his acts 
during previous lives. If the ‘iman’ is only a‘ bundle of body, organs etc., this 
explanation would lose its value ; as this ‘ handle’ &c., is found to perish entirely at 
death ; so that one ta whom the conditions of next birth would accrue would not be 
that same ‘ bundle’ which did the acts leading up to those conditions. 


$ According to the Bauddha, if one wishes to be released from rebirth he should 
lead the pure life of the Religious Student. But if the man ie nothing more than the 
bundle of body &c., his existence would naturally come to an end with his death ; 
and this would be a total Release from Rebirth ; asthe Body &c., born subsequently 
will, in no case, be the same as the preceding ones. Why then should one undergo 
the rigorous discipline of the Religious Student ? 
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Varftika on Si. (4). 
[P. 358, L. 9 to P. 857, L. 16] 

For the following reason also the Soul must be something 
different from the Body §c.; 1% cannot be the mere Aggregate 
of there— there would be no sin accruing from the killing of 
a living Body? The term‘ body’ here stands for the ‘ living 
creature, the Aggregate of Body, Sense-organs, Intellects und 
Sensations; when this © Body’ ofa living creature is burnt hy 
a person, there accrues to him the ‘sin’ of killing a living 
creature, and it is this sia that is called ‘pafuka’ ; such. © sin’ 
there could not be, as there could be no connection belween such 
‘sin’ and the Agent who dil the act, and what the ‘sin’ 
would de connected with would nob be the Ayent who did the 
the act, (Says the Bhasya). “Why so?” Because ac- 
cording to the person who does not adinit of the ‘Sonl’ as 
something distinct, the Aggregate of Body, &c., that dues tue 
act is different from that which expericuces the results of that 
act; and thus this theory involves the absurdity that for the 
person who did the act, it becomes completely lost (its results 
not aecruing to him), while it falls upoa one. who had nothing 
to do with the act; and this would eertaiuly be a most 
undesirable contingency, Hence it must be hell that that 
one entity which is both the doer— of the act) and experi- 
encev (of its. results) is the ‘Soul’.* 

This Satra is meant to point out an objection against 
the view of those persons who do not adinit of the Soul; it ° 
is not meant to put forward a proof for the existence of 
the Soul. l 

[The Opponent says]—“ [In the case of the Body being 
“regarded as the intelligent Agent] the conceptions of 
“of ‘doer’ (of acts) and ‘experiencer’ (of their results) 
“ with regard to it can be explained as being due tə the fact 

® The Tafparya remarks that though in some cases the results of an act do accrue 
to a person different from one who did the act,—e. g. the results of the Shriddha 


rites nerformed by the Son accrue to the Father,—yet the common rule is that it is 
the doer of an act who experiences its results. 
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“that there is the relation of cause and effect (between the 
“ preceding Body which did the act and the succeeding Body 
“ which experiences the results); just as we have in the case 
“of Remembrance. That is to say, in the case of Remem- 
“ brance it is found that there is a single series of conceptions 
“wherein one conception is the cause of the other,—and 
Vir. P. 354, “În this same series we have [the perception], 

“ the resultant impression, as also the subsequent 
“* Remembrance [and yet the whole forms a single Series] ; 
“ and exactly in the same manner, there is single Series of 
“ of‘ Body and Miud’ (which consists of a number of bodies 
“and minds in which one isthe cause of the other), and in 
“ this same Series we have the Body that does the act as 
* also that which experiences its results; so that both the 
* doing and the experiencing belonging to the members of 
“ the same ‘ Series’, our theory does not involve the absurdity 
* that ‘for the person who did the act it becomes completely 
“lost, while it falls upon him who had nothing to do with 
“ it’ There would have been such a contingency, (a) if the 
“act brought its results to a “Series” different from the 
‘ « Series’ that did the act,—or (b) if you were able to prove 
“that the experiencer is actually ths same individual (and not 
* the Series) asthe doer. As a matter of faet, neither of 
“ this is found to be the case. Hence our theory eannot be 
* said to involve the said absurdity.” 


There is no force in all this; as the answer to it has already 
been given. We have already pointed out that the mere 
fact of there being a Series does not get did of the fact 
that the individuals constituting the Series are different from 
one another. Thenas regards the assertion (of the Opponent) 
that doing and experiencing are not found to belong to the 
game individual, we have already proved this (in SG. 1) by 
the fact that the the ‘recognition °’ of several cognitions (by 
the same Agent) can be explained only on the basis of those 
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Cognitions actually belonging to that same Agent. “ But 
it might be as in the case of the Paddy and its seed.”—The 
meaning of your argument is as follows :—“ In the case of 
the Paddy-seed it is found that when the sprout grows out 
of the seed, there is destruction of the original Seed, and 
the appearance of the sprout, the stalk and so forth, due 
to the favourable effects of several things (the earth, water 
&c.), ail which leads (ultimately) to the appearance of the 
Seed again (in the shape of the corn growing out of the 
plant); in this case there is no one individual thing permeat- 
ing through the entire Series of phenomena (from one seed 
to the other); and yet there is this restriction that the 
paddy-seed can grow only out of the sprout that grows out 
of the paddy-seed [and the former seed is the cause of 
the latter seed]; exactly in the same manner (in the case 
of the doing of acts and experiencing of their results) we 
have a ‘ Series ’ of causes and effects, and the act having 
been done by one member of the ‘ Series’,—this is followed 
by certain modifications in the inner mind (which also 
forms a member of the Series),—from which follows the 
result of that act [so that even though there be no single 
entity permeating throughout this Series, yet we may havo 
the restriction that the result belongs to a member of that 
same Series which also includes the doer of the act.” 
This is not right; as there is continuity of the constituent 
particles of the Seed. What we mean is that tha analogy 
of the paddy-seed is not applicable to the case in question; 
as what happens in the case of the paddy-seed (growing into 
the plant) is that the constituent particles of the same Seed 
renounce their former composition or arrangement, and 
take up another composition; and in this modification of 
the form of composition, what happens is that the particles 
of earth (in whith the Seed has been planted), combining 
with the water-particles, and heated by the internal heat, 
bring about a eertain juice; and this juice, operating upon 
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and along with the constituent particles of the Seed, be- 
comes modified into the form of the sprout &c. so that 
there isa continuity of the particles of the Seed throughout ; 
and it is not right to say that— from the seed that has 
been entirely destroyed thero grows out the sprout- &c., 
and yet thero is recognition &e. &.” “But the fact 
of the matter being that the Seed is reduced to atoms, 
what has been urged against your view still remains in 
force.” Your meaning is as follows :—“ Even admitting 
vär p. agg, that the Seed renouncos its former composi- 

tion and takes up another,—what happens is 
that the Seed is reduced to atoms, and all that remains of 
it aro only atoms; and certainly tho atoms of one kind 
(of Seeds) do not differ from those of another kind; 
e. g. the atoms of the barley seed do not in any way differ 
from the atoms of the paddy-seed; so that even though the 
atoms (to which the paddy-seed has been reduced) are not 
possessed by any distinguishing peculiarities (that would 
differentiate them from the atoms of the barley-seed), 
yet, by reason of the fixity pertaining to their causal relations, 
they become the precursors of, and bring about, the sprout 
of paddy only (and not that of the barley); and exactly in 
tho sane manner, in the case in question also, the fixity 
(of the ‘recognition of perceptions’ belonging to the same 
‘Series’ of Bodies) will be due tothe relation of cause and 
effect (as nolding between the present Body and the Body in- 
to which it becomes modified at the next moment.”—This is 
what you mean ; but it is not right ; as what you have urged 
is not admitted ; we do not admit that the seeds in sprouting 
are reduced to atoms; because as a matter of fact, seeds 
(when sprouting) are actually perceived by us in all forms 
and conditions What we find is that starting with the initial 
swelling of the seed (by moisture) ending up to the condition 
just preceding the appearance of the subsequent crop of 
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seeds (in the plant that has grown out-of the former seed), 
there is a whole series of products of the growing seed (in 
such forms as the sprouting, growing of the stem, leaves &c.}, 
and not a single one of these products is found to be in the 
form of atoms; for if the; seed had ever been reduced to 
atoms, there would be some point (during the growth of the 
seed into the plant) at which it would be imperceptible (as 
atoms cannot be perceived by us). “If what you say 
is true, and things are never reduced to atoms (and are not 
bnilt up out of atoms', them, inasmuch as at the beginning 
of creation the whole Universe is in the form of atoms, there 
would be no creation of things at all; for at the time that 
the Universe is in the form of atoms, there do not exist 
any such particular classes as the‘ paddy ’ and the like ; 
and as regards the bringing about of such particular classes, 
it will have to be admitted that they grow out of the atoms 
(which alone exist at the beginning of Creation); and just 
as at the time of Creation, so on all future occasions also, 
it must be the atoms to which the sprouting seed has been 
reduced (out of which the next crop of seeds grows).”* This 
argument has no force; as it is answered by what we 
have already said : the answer to this also is that as a matter 
of fact, there is perception of the growing seod in all forms 
aud conditions through which it passes. At the beginning 
of Creation what bring about the particular classes or kinds 
of things like the paddy-seed &c. is ‘a particular Unseen 
Force ; this Unseen Force (in the shape of the Destiny of the 
beings going to be born) brings about the paddy and other 
things for the benefit of the beings; through this Unseen 
Force, God brings about the combination of the’ Atoms 
in such a manner that various kinds of compounds, 
in the shape of the paddy etc, come into existence. 
This same explanation applies also to such (compound) 


° This argumeut of the Opponent is based upon the misconception that what tho 
Biddhantin has urged is that things can never grow out of atoms. 
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objects as the Jar &c. What we lay stress upon is that (later 
on) seeds (in growing) are sof destroyed and reduced to 
atoms ; and one reason for this is that we actually see the seed 
(growing into the plant) in all forms and conditions (through 
which it passes), “ But it is impossible that modifica- 
tion should set in at an intervening stage.”* If you mean 
by this that—* whenever substances, that aro found in the 
form of constituent causes or finished nroducts, undergo a 
modification, this modification cannot set in them at an 
intervening stage, for the simple reason that the heat that 
brings about the modification, cannot get at the entire subs- 
tance at that stage [only the points at the upper surface 
coming into contact with heat, which thorefore, could have 
no effect upon the inner particles],’—our an- 
swer is that this is not right; as there is nothing 
to prevent (the entering of the heat-particles into the inner- 
most parts of substances), What you have urged would 
have affected our position if the compound substance (the 
finished product, as distinguished from the component atoms 
in their uncombined state) had obstracted the entering of 
heat-particles; as a matter of fact it does not obstruct it; so 
that, not being obstructed, the heat can enter the innermost 
parts of the substance (and bring about its modification, with- 
out reducing it to atoms].  “ But there is nothing to show 
that compound substances are not obstructions,” Itis 
not true that there is nothing to show this; we actually 
perceive such to be the case in the percolating Jar: when we 
see the entire Jar with water percolating through its pores, 
we find that the Jar does not offer any obstruction to the 
fluidity (of the water), and this fluidity, brings about the flow 
of water, without obstruction ; this a fact that we actually 
sew with our eves. If the entering (of the Fluidity) into the 


Var. P. 356. 


This objectiun comes from the philosopher who holds that wheu a thing under- 
goes modification, tho modification seta in in the atoms themselves, aud these modi- 
fied atoms theu combine and briug about the modifed product. 
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component parts of the Jar were to bring about the destruc- 
tion (disruption of the component atoms) of the Jar, then it 
would not be possible for us to see the percolating Jar 
(which, ez-hypothesi, would have been destroyed); and the 
percolating jar having been destroyed, all the water contain- 
ed therein would cease to be held by it.* Further, if com- 
pound substances wero destroyed, tho perception of things 
obstructed and unobsoructed would be simultaneous ; that is 
to say, if one thing (Heat or Fluidity) entering into another 
thing were to destroy the latter, then at the time when the 
rays of light emanating from the Kye enter into tke rock- 
crystal, or such transparent objects, (through which objects 
on the other side of the crystal are seen), that transparent 
object should be destroyed, and (this intervening object 
having disappeared) the thing on the other side of (obstruct- 
ed by) the crystal should be perceived at the sams» mo:nent 
as the thing on this side of (not obstructed by) it [which is 
absurd]. For these reasons we conclude that the analogy 
of the Paddy-seed does not hold good in the case under 
discussion. 


[A further argument against the Opponent’s theory is 
put forward]—Under the theory of the philosopher according 
to whom a new set of skundias or‘ stutes’ appear simul- 
taneously with the destruction or disappearance of the pre- 
ceding ‘ states '—the appearance of the new set of ‘ states’ 
cannot be said to be due to ‘ karma, the acts (of the preced- 
ing entity); and if the appearance or birth of entities be not 
due to their acts, then there would be no point in regarding acts 
as bringing about good or evil (to the doer of the act). “ But 
the act would be done with the notion of being happy [the 

® While according to the view that the water enters into the pores of the jac 
and does not destroy it, only that much of water trickles ont as enters those pores ; 
eo that in this manner all the water would flow out in this case also, but only after 


a long time ; while if the jar were destroyed, all the water would flow out at once 
Ta tparya. 
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idea in the mind of the doer being ‘may I be happy by this 
act ’].” * If you mean by this that “the entity itself 
does the act with the ides, that he may, by the act, be happy 
and freed from unhappiness,’—this cannot be right; as (by 
your theory) the happiness is not experienced by the entity 
that does the act. As a matter of fact, when some one 
entity has actually experienced pleasure (resulting from a 
certain act), and that sama entity also remembers the rela- 
tionship (of cause and effect) between the pleasure and what 
had produced it,—then alone can that same entity take 
up or employ (at some future time) that which had brought 
about the pleasure; when however (the entity itself has but 
a mom tary existence, and} the impressions of the entity 
are such as underg) destruction in a moment, the entity 
can have no remembrance of the connection between the 
pleasure and what brought it about; so that it is not possi- 
ble for such an entity to undertake an act with the motive 
of deriving pleasure from it. Nor, under this theory, would 
it be possib e for any effort being put forth for Finat Re- 
lease ;’ as such ‘ Releaso’ will have been accomplished with- 
out any effort; t that i to say, the entity naturally becomes 
‘released’ (by reason of its existence having entirely 
ceased) the very moment that it comes into existence; and 
hence it would be entirely futile to lead the life of a religious 
student (as laid down in Buddhist scriptures) for the purpose 
of obtaining ‘Release’; nor is there any need of ‘cate- 
chism,’ such as we find in the Buddhist scriptures, 
where the Buddha is describd as questioning the 
mondicants)—‘[ expect you have been duly instructed by 


Var. P. 357. 


© The Bauddha view being that though the ‘Aggregate-of States’ which dues the 
act speaks of itself as ‘l; if is in reality a plurality of momentary entites,—yet 
under the glamour of ignorance aud illusion, it regarde itself as a single entity, and 
expects that by doing a certain act it would be happy or free from some unhappi- 
ness.—T'atparya. 

t When the entity is destroyed iu a moment, it is released from all future 
expericnce, 
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me, —when they answer—‘ we have been duly instructed’; be- 
cause the reformation or the refinement (du? to training) can- 
not accrue to the past, present, and future entities (which, ac- 
cording to the Bauddha, are what constitute every ‘per- 
son’);the said reformation cannot accrue to the future en- 
tities, simply because they do not exist at the time (that 
the instruction takes place) ; similarly with the past entities ; 
then as regards the present entities, it is impossible for them 
to undergo any reformation ; for the very character of the 
‘present’ is such that the present thing cannot be affected 
by any reformation ; as (according to the Bauddha theory 
that everything perishes as soon as it comes into existence) 
there can be no point (of time when the thing actually exists), 
at which the reformation or refinement could accrue to 
it. “ But the refinement would be possible by reason of 
the two things, the reffner and the refined, coming into 
existence at the same moment.” This also is not right; 
as if the two things came into existence at the same mo- 
ment, there could be no restriction as to which is the refiner 
and which the refined ; that is to say, between the two things 
there would be nothing to datermine that ‘this one must 
be the refiner and that one the refined.’ “What happens 
is that, through the help of the refiner tho refined thing is 
enabled to bring about a particular kind of effect; and 
it is this capability of bringing about a particular kind of 
effect that is called ‘ refinement.’ ” This also cannot be 
accepted ; as the very name ‘refined’ being impossible (for 
you), how could you assert that this is the ‘refiner’ and that 
the ‘refined’? Unless one thing produces a peculiarity in 
another thing, the former cannot be called ‘refiner,’ nor 
the latter the ‘refined’ {and no such producing of peculiari- 
ties is possible unless the thing continues to exist during a 
certain time.) If it be held that,—“‘ what the instruction 
(of the Teacher) does is to bring about the non-produc- 
tion (non-appearance) of such (worldly) tendencies as had 
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not come into existence (were still in the futwre),”"—this 
also cannot be right; as the ‘non-appearance’ of what has 
uot come into existence is already there ; that is to say, the 
said non-appearance of such evil tendenceis as have not 
come into existence, being already there (i.e., not non-exis- 
tent), what is there of it that could be brought about (by 
the instruction)? ® From all this it follows that it is not 
right to say that “the leading of the life of the Religious 
Student is for the purpose of Final Release.” Such is the ob- 
jection against one who. does not admit of the Soul as some- 
thing distinct (from the Body &c.). 
Sülra (5). 
[The Opponent says|—“ EVEN ON THE BURNING OF 
THAT [AGGREGATA oF BODY ETC.,| WHIOR 18 ACMUMPANIED 


BY THE SOUL, THERE COULD BE NO SIN; AS THB SOUL 18 
SOMETHING ETERNAL.” (Sik. (5). 


Bhasya on Sü. 45), 
[P. 131, L. 5 to L. 8}. 


‘Even for him, according to whom what ts born is the 
* Body endowed with a Soul, no sm could accrue, from the 
“act of burning, to the burner. “Why?” Because 
‘thea Soul (postulated by him) 1s eternal ; and certainly no 
“ one can ever kill what is eternal. lf it could be killed, it 
‘would not be eternal. So that, while aceording to one 
“theory (that there is no such thing as Soul) the killing 
“(not being sinful} does not lead to anything,—according 
sto the other (that there is such a thing as Soul, and it is 
“ eternal), killing ìs. iwpossible.” 


Vartika on Si. (5). 
EP. 357, L. 18 to P. 360, L. 19). 
“ Even on the burning of that §c.,—says the Sūtra. The 
“ meaning is that the philosopher who holds that there is such 


9 At the time that the tendencies have not come into existence, their non-exis- 
tence is already there ; and we do not need any instruction to bring about this nor- 
existence. 
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“a thing as Soul and it is eternal, —for him also there can be 
“ no killing and (hence) no results from killing. There can be no 
“ killing, for the simple reason that the Soul is eternal ; nor cau 
“ any results accrue to the Soul, because (by its very nature) 
“the Soul is something that is not modifiable (by 
“ anything accruing to it). People quoto the follow- 
s ing verse, which embodies the same idea: —‘By rain and heat 
“ what effect can there be on the Akāsha? It is leather on which 
“ their effect falls ; if the Soul is like leather, it is not eternal ; 
* while if it is like the Akāsha, then results cannot accrues to 
“it."—So that we find that, while according to one theory 
“ the killing does not lead to anything, according to the other 
‘* killing ts impossible (Bhasya). 

“ ‘But, the upholder of the Soul says, ‘killing is possible, 
“ under the theory of the Sa%khya (who do admit the Soul); 
“ as according to them Buddhiis modifiable; so that for thom 
“the Body, which is only an aggregate of causes and effects 
“ (in the shape of Buddhi, Ahankara &c.), being modifiable, 
“ is liable to destruction; and it is this same aggregate that 
“ experiences the results (accruing from the sin of killing a 
“body,j as itis in this that the results becoms manifested. 
“(So that according to this theory, the Ailling is quite pos- 
“sible, and so also is the accruing of the results of that 
“ killing to the agent that did the killing].’ 


“ This is not right, we reply ; as there is no abandoning 
“ of the preceding condition ; that is to say, just as the Soul 
“ does not abandon its preceding condition, and on that ac- 
“ count the results of actions are not heldjto appear in it,—so 
“ tho Buddhi (of the Saakhya) also, being eternal, can not 
“ abandon its former condition [so that the results of actions 
“ cannot appear in this either]; if you say that Budghi does 
“ abandon its former conditions, then (our answer is that) 


enc ee rete a ED 
©The Tatparya remarks that the author introduces this discussion for the 
purpose of showing that on this subject the Sdakhya is inthe same boat with the 


Dai:'Ayika. 


Var. P. 358. 
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“this would be incompatible with its eternality ; i.e.; the 
“abandoning of former conditions ’ cannot be compatible with 
“* *eternality.’ With a view to escape from this difficulty, you 
“ may say that what you mean is that there is variation in the 
“ conditions (of Buddhi ; and not in the Buddhi itself). But 
“even so the ‘ Self-contradiction’ or ‘inconsistency’ will not 
“ cease; asa thing is not different from its ‘ condition °’; so 
“ that there being no difference between the ‘conditions’ and 
“ the thing to which the conditions belong, variation in the 
“ conditions would mean variation in the thing itself [so that 
“ tho Buddhi, by undergoing variations, would cease to be 
“ eternal], Hence inasmuch as this theory involves 
“ the notion of momentary modifications (of Bug lhi), itis 
“open to all the objections that can be urged against the 
“ Bugdha theory of ‘ Sumskarus, ‘Impressions,’ which 
* undergo destruction every moment. ‘ But it is like 
“ struightuess and curvature. What you mean is that 
“—* when the finger is curved and again straightened, 
* even though there is difference between the straightness 
“ aud the curvature, yet the finger remains the same; and 
“they are not something different from the finger; in the 
“ same manner, even though the conditions might vary, the 
* Budjhi would remain the same.’ But what you say is not 
“ true; as the two are entirely different ; that is to say, the 
 struiyhtneas and curvature are something entirely different 
“ from the finger ; and it is only natural that while one thing 
“(the Straightness or Curvature) undergoes variation, a 
“totally different thing (the Finger) remains the same. As 
“ regards the case in question on the other hand, there is no 
“ such difference between the thing (Buddhi) and its owa 
“ conditions. Hence the analozy (of the Finger) does not 
“hold good. Then again, what is ‘Straightness’ and what 
“ is ‘Curvature’? The ‘Curvature’ of the Finger is the quality 
“ of its being contracted, and ‘Straightness’ is that of b ing 
“ extended again ; and it has already been shown that qualities 
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“are something different from the Substance to 
“ which they belong. [Hence there can be no doubt 
“ as to ‘straightness’ and ‘curvature’ being something different 
from the finger]. ‘The same is the case with Buddhi 
“ also,’ If you mean by this that when the conditions of 
“ Buddhi undergo modifications, the Buddhi remains the 
“ same, while the conditions go on changing, and Buddhi is 
something different from the conditions,’—our answer is that 
“ this is not right; as it goes against your doctrine; according 
“ to your tenets thera is no difference between the property 
“ and the thing possessed of the property ; so that when you 
“ assert that there is difference (between Buddhi: and its 
“ conditions), you renounce the said tenet, From all this 
“ it follows that, just as you decline to attribute Pleasure and 
“ Pain to the Soul,on the ground that, being eternal, the 
‘Soul could not really experience pleasures and pains,*— 
“in the same manner Buddhi being eternal, Pleasure and 
“ Pain cannot be attributed to it, for the simple reason that 
“the ground of ‘eternality ’ is the same,” 

{ Having thus disposed of the Sankhya, the Opponent next 
puts the following question to the Naiydyika] —“ What is it 
that is done for the eternal Soul, by Virtue and Vice (morality 
and immorality) ?” 

Answer, — Theoy bring Happiness and Unhappiness, 

Question.—='* What do these latter do for the Soul ?” 

Answer.—They bring about cognition ; that is, there ap- 
pear in the Soul the cognitions of Happiness and Unhappi- 
ness ; and it is this cognition that may be said to be brought 


Var. P. 359 


© The Siakhya view is that, there beiug no difference between a thing and its pro- 
perties, if Pleasure and Pain really belonged to the Soul, there could be no variations 
in them, asthe Soul itself is something eternal and hence not variable ; so that we 
could nut account for the apparent diversity iu the pleasures aud pains experierced ; 
and furthia reason Pleasure and Pain should be regarded as belonging to, and being 
tho moditication of, Primordial Matter, Prakrfi, which is, by ite very nature, modis, 
fiable. 


Downloaded from https://www.holybooks.com 


1120 THE NYAYA-SOTRAS OF GAUTAMA 


about by them ; and it is such ‘cognition’ that goes to cons 
titute the Soul’s ‘ experience.’ * 


As regards the argument urged (p. 358) by the Oppo- 
nent in the verse beginning with—‘ What effect of rain and 
heat is there on the Akāsha,'—our answer is that rain 
and heat do to the Akasha exactly what they do to leather. 
What do they do to tke leather? ‘They bring about its 
connection with themselves ; and the Aisha also becomes con- 
nected with the rain and heat in the same manner as leather 
is. “But if the Akāsha is connected with rain and 
water, in the same manner as leather is, then, like the lea- 
ther, it should be non-eternal”, If you mean by this 
that—" Akāsha should undergo modifications by being 
connected with (under the influence of) heat and rain, in 
the same manner as leather is changed by connection with 
heat and rain ”,—our answer is that this cannot be, as the 
premise (urged by you) is not true; what is connected with 
rain and heat (in the case of the leather) is only the atom 
(composing the leather), aud certainly the atom is some- 
thing eternal. ¢ Further, when you call the leather ‘ non- 


® Virtue and Vice belong to the Soul, and are something distinct from it, and 
variable ; and they bring about Happiness and Unhappiness, which also are pro- 
perties of the Soul. The sensc of all this is as follows:—The ‘help’ that can be 
accorded to au eternal thing cau consist ouly iv the bringing about in that thing 
of some variable properties; and not in the producing of some change in the thing 
itself ; as this would be incompatible with its eternal character. There is no 
doubt that the property is something differcat from the thing to which it belongs; 
and is not of the same nature as this latter. And in ordinary experience we find 
that though there is as much diffrence between Smoke and Fire, as between Smoke 
and Camel, yet there is causal relation between Fire and Sinoke, and not between Fire 
and Camel; aud this is due to the very naure of things; similarly, even though there 
is as much difference between Soul and Virtue-Vice, as between Soul and Akdsha, 
yet there is the relation of quality and qualified between the Soul and Virtuc-Vice, and 
not petween Soul and Akdska, nor between Akasha and Virtue-Vice —Tatparya. 


+ The Tatparya remarks that this answer has been given by the Var{ika from 
the point of visw of the Naiydyika hiuself ; it has no force against the Banddha, 
who does not admit of the eternal Atom. Hence he puts forward anothcr answer, 


in the next passage. 
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eternal’, do you mean that it is destroyed by connection 
with rain and heat, or that there is destruction of its subs- 
tratum due to the disruption of its causes (in the shape of the 
component particles)? What we say is that it is destroyed by 
reason of the disruption of the component particles of which 
it is composed ; and as there are no such component particles 
in the case of Akasha, thore is neither ‘disruption of par- 
ticles’ nor ‘destruction’. Then again, even in the case 
of things that are connected with raie and heat (and are 
made up of component. particles) [such as stone, for instance} 
we find that they continue to exist (even under the influence 
of rain aad beat); so that it is not right to regard the connec- 
tion (of heat and rain) ag a cause of destruction ; if the 
connection of rain and heat were the cause of destruction, 
things under their influence could never continue te exist; 
and yet such things do continue to exist until there ap- 
pears some other causo of destruction. IE 
(by bringing forward the case of leather) 
you mean that—“ while in the leather, rain and heat bring 
about its expansion and contraction, they do not do so in 
Akaxha,"’—our answer is that this also is not right; a3 none 
of the alternatives possible is really acceptable: For in- 
stance, what is the meaning of the expression ‘ expansion 
and contraction of the leather’? Does it mean (a) that it 
becomes large and small? Or (2) that it undergoes cone 
junctions and disconjunctions? (a) It cannot be tho former; 
‘expansion and contraction’ cannot mean becoming large 
and small ; for the dimension of a thing must remain the same 
so long as the thing lasts. So that so long as the thing 
(the leather) remains the same, its dimension (whatever it 
is) cannot change (so that any amount of rain or heat cannot 
alter the dimension of the leather, which cannot beco:ae 
larger or smaller]. (b) If on the other band, the ‘ expansion 
and contraction ’ of the leather be regarded as ‘conjunctions 
and disjunctions,’ this also cannot be right; as the leather is 


Var. P. 360. 
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a single thing, and there can be no conjunctions and disjunc- 
tions in a single thing [i. 2., unless there are two things at 
least, there van be no conjunction or disconjunction). ‘* Why 
is it then that people speak of the leather undergoing expan- 
sion and contraction ? ” Well, (when the leather is said to 
* contract °) what actually happens is this :—when heat is ap- 
plied to the leather, its component parts, without losing their 
character of ‘ product’ (i.e., without being reduced to atoms), 
combine amorg themselves, but even though these combinations 
finally settle down to the form of an object, this object is not 
anything different from the leather ; so that the new combin- 
ations really subsist in the component parts, which have 
combined among themselves ; and they are attributed to the 
leather only indirectly,—this attributing being due to the 
fact that the leather subsists in (is made up of) the same 
thing (i.¢., the same component parts) in which the combin- 
ations inhere ; and it is in view of this figurative attribution 
that people speak of the ‘ contractior. of the leather’; though 
in reality it is not the leather that contracts. Similarly, 
when by the contact of water there is disjunction among the 
component parts of the leather,—but which do not lose their 
form of the product substance,—this disjunction among the 
parts comes to be spoken of as the ‘ expansion of the leather.’ 
Then again, there is no instance of modification ; that ia to 
say, there is no instance of a thing undergoing ‘ modification ° 
without being destroyed; in fact the very term ‘ modifica- 
tion’ means the appearing of a different thing (in place of 
the thing said to be modified). If however you call that 
“modification” when a thing changes its colour and such 
other qualities,—when for instance, the Jar changes its colour 
(from black to red), if you regard the Jar as having under- 
gone ‘ modification,—then such ‘modification* appears in 
the Soul also; for in the Soul also, there is disappearance of 
Happiness followed by the appearance of Unhappiness or the 
disappearance of the Oognition of Happiness followed by the 
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Cognition of unhappiness [and Happiness and Cognition are 
only qualities of the Soul]. 

Thus it is established that the experiencing of Happiness 
and Unshappiness belong to the Soul, which is itself eternal 
(unchanging). 


Safra (6), 

[The answer of the Siddhantin to the Paroa- 
paksa argumentin Sa, 5)—Nor so; (A) Be- 
OAUSE THE ‘KILLING’ IS OF THB RECEPTAOLE OF 
EFFEOTS AND OF THAT WHICH BRINGS ABOUT TdOSB 
EFFEOTS. [(B) Or BECAUSE THE ‘ KILLING’ IS OF 
THE RECEPTACLE OF EFFECTS, WAHIOH 1S WHAT 
BRINGS ABOUT TRESE EFFEOTS).*—Sia. (6). 


Bhasya on Sa. (6). 
{P. 181, L. 10 to L. 24]. 


(A) What we say is, not that ‘ Killing’ consists in dee 
stroying the eternal entity, but that it consists in the destroy- 
ing of the ‘receptacle of effects '—i.e., Body—and of ‘ that 
which brings about those effects, in the shapes of the ap- 
prehension of their respective objects—t.e., the Sense-organs,— 
both of these (Body and Sense-organs) belonging to a living 


® The Bhasya has supplied two explanations of the Siitra, the difference being 
due tothe different ways of construing the compound @rapryRee. Under (A) it is 
treated as a Dvandva, which gives the meaning ‘the receptacle of effects'—i.e., the 
Body—and that which brings about the effects—i.c., the Sense-organs ; while under 
(B) the compound is treated as Karmadadraya,—the sense being—‘ the receptacle 
of effects, which is what brings about those effects,—the Body. 


The Nydyast{ravioarana reads the Satra as RTT ARCS ATTA —aud 
explains it to mean that the killing of the body dues not də away withthe Unseen Force ; 
‘effect'in the Sigra standing for the ‘ Unseen Force of Merit and Demerit, the 
‘receptacle’ ggg and ‘bringer about’ met of that Force is the Soul; and there is 
WTy—i.e., non-destruction of that Soul, It adds that the Sūtra cannot mean 
that ‘ It is not right to say that there can be no sin even on the ‘Killing of tho 
Body with a Soul ; as thero is Destruction of the Soul, which isthe bringer about, 
wed of the connection, gravy of the Body, TT. 

Vighoan3tha accepts the second (B) explanation given in the Bhayya. 
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entity which by its very nature, is indestructible; and this 
‘destroying’ takes the form of striking or causing patn, 
i.e., disorgantsing, by bringing death or by tearing it out of 
its bearings.*  * Effect’ here stands for the feeling of pleasure 
and pain ; and of this the Body is the ‘ receptacle,’ i.e., the 
abode, the substratum ;—and the Sense-organs are ‘ those 
that bring about’ the apprehension of their objects ;—and 
it is the destroying of both these (as belonging to the Soul) 
that constitutes ‘ Killing;’ and not of the eternal Soul it- 
self, Consequently what has been urged by the Opponent 
in St. 5—that “ there could be no sin even on the burning 
of that which is accompanied by the Soul, as the Soul is 
something eternal ”—is not right. 


Tt is only the person bolding the view that ‘ Killing ’ 
consists in destroying the entity itself that is open to the 
charge that his theory involves the absurdity of an act 
being destroyed (ineffective) for him who did it, and falling 
e him who did not do it (as urged in the Bhāşya P. 130, 
a. 16). 


In regard to the point at issue there are two alternative 
theories —viz. (a) the ‘ Killing ’ consists in the total destroying 
of the entity itself, or (b) ‘that it consists in the destroying of 
the ‘ receptacle of effects and that which brings about the 
effects,’ these two belonging to the entity which is itself 
indestructible ;'—there can be no third alternative. Of these 
the view that there is destruction of the entity itself has been 
negatived; what remains is the other view, which has been 
found to be true (in ordinary experience). 


(B) [The Bhasya puts forward a second explanation of 
the Sttra]—We can also construe the term ‘ Kiaryashrayae 
kar(rivadiat’ as follows—‘ Karydshraye,’ ‘the receptaclo 
of effects,’ is the aggregate made up of the Body, the Sense- 
organs and Iatellect’—becanse it ia in this aggregate that the 
eternal Soul feels pleasuro and pain; it forms its abode 
‘receptacle,’ because it is only in the said Aggregate, and in 
nothing else, that the feeling appears ;—this same aggregate 
is also regarded as the ‘ Kurtri,’ the ‘bringer about,’ of 


©‘ Bringing death’ refers to the Body; and ‘tearing it out of its bearings’ 
to the Sense-organ. * Prabandhochchhidah is explained by the Bhdgyachangra 
as ‘destroying its con: actions,’ samban dhochchhit {ih ; and the Tdtparya adds that 
ano causes pain by striking the Body, as also by tearing tho Eye out of its sockets. 
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the feeling; as it is by reason of, through, the said Aggre- 
gate,—and never without it—that the feeling comes about j— 
and itis tho striking or eausing pain or disorganising of 
this Aggregate that constitutes ‘ Killing,’ and not the de- 
stroying of the eternal Soul. Hence what has been urged 
in Si. 5—that “there could be no sin even on the killing of 
the body accompanied by the Soul, because the Soul is 
eternal ”-—is not true.» 
Varlika on Sa. (6). 
TP. 360, L. 19 to P. 362, L. 1} 


The Opponent has said :—* Inasmuch as the Soni ts 
eternal, there can be no answer to tho objection that no 
killing is possible."—But this is not right; as the ‘killing’ 
can be explained ina different way: That is to say, even 
thourh the Soul is eternal, the possibility of ‘killing’ can 
be otherwise explained. In order to show this explanation we 
have the Sitra—WNot 8), because the killing is gu. e.. What wa 
say is, not that ‘killing’ consists in destroying 
the eternal. entity, but that it consists in the 
causing pain to, disorgauising, bringing death to the Body and 
the particular Senseorgans that are the instruments of the 
feeling of pleasure and pain,—both of these (Holy aad the 
Senss-organs) belonging to the Soul, which is, by its very 
nature, indestructible. 


Var. P. 361, 


[Tho Opponent, the Bauddha, holdiag the view that, so 
long as it is possible to take the term ‘killing’ in its ordinarily 
accepted connotation, there can be no justification for impos- 
ing upon it an indirect or figurative connotation, asks}— 
“ How is one to know this (that the term ‘killing’ means as 
described, ? ” 


Well, it follows from the fact that both parties admit of 
the ‘killing and the experiencing of its results’; as a matter 


* The Aggregate ot Body &c, is called the receptacle "in the sense that it is 
as favourable to the appearing of the feeling as the very container of the fecling. 
It is called ' Karfgi’ the bringer about, of the feeling, in the sense that it forms un 
agency in the bringing about of the feeling.—Bidsyachandrz. 
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of fact, both parties admit that there is ‘ killing’ (of things) 
and that the results of the act of killing have to be ex- 
perienced ; and such ‘killing’ can be explained only on one 
hypothesis (of an eternal entity, in the shape of Soul). As 
regards the other hypoti.esis, whereby there is nothing but 
momentary impressions (sensations),—under such hypothesis, 
what is there that could be ‘killed’? And (under this hy- 
pothesis) the destruction of all things is spontaneous, (every- 
thing being destroyed the very moment that it comes into 
existence), and does not stand in need of any cause to bring 
it about; so that whose operation would be required (who 
could be regarded as doing the killing) ? * But one is 
said to kill auother when he becomes the cause of his 
appearing in a form entirely different from his former form.”*® 
Even so the use of the term ‘killing’ is only figurative or 
indirect, and not in its direct connotation, since you apply it 
to the birth of another form [and certainly birth is very far 
from being killed} |§ “ This argument has no force, as it is 
equally applicable to both of us; as under your hypothesis 
also the principal thing (Soul) ¢ is not killed.” True; for 
me also the ‘killing’ is of the ‘receptacle of effects’ and of 
‘that which brings about these effects’ [and this use of the 
term is purely figurative]; but there is this difference (bet- 
ween us) that under my hypothesis, the Soul that undergoes 
the experience of the effects of an act is the same that 
brought about its own body &c., and did the act; so that this 
does not involve the absurdity of anyone undergoing the 
effects of what he had never done; while under your hypo- 
thesis [as there can be no one entity having any continued 
existence], it must involve both absurdities—that of the 


® The Nihilist, for whom everything has a momentary existence, the only form of 
‘killing’ possible is when one thing becomes the direct cause of the other tiing losing 
its one momentary form and taking of another. 


t ‘ Pradhana’ may be taken as standing for the Sdñkhya ‘ prakriti,’ Primordial 
Matter. But from what follows, it appears better to take it as above. 
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effects of an act being lost to one who did the act, and that 
of their falling upon one who had nothing to do with it. For 
these reasons the only alternative left to us is to admit that 
‘killing’ is possible only under the hypothesis that there is 
such an eternal entity as the ‘ Soul.’ 


In the Safra, the term ‘receptacle of effects’ stands for 
the Body, as it is through the Body that experiences are 
undergone ;—‘ those that bring about the effects’ are the 
Sense-organs, as it is through tbe instrumentality of these that 
experiences are brought about. Or, taking the compound 
as a Karmadhāraya, we may take the Body itself as denoted 
by both the terms—‘ receptacle of effects’ and ‘that which 
brings about the effects? In reality, Soul is the real doer 
(of acts) and ezpertencer (of their effects). “ What do you 
mean by being the doer or by being the expsrtencer ? ” One 
is regarded asthe ‘doer’ (of an act) when the knowledge, 
the wish to act and the effort put forth, all three subsist in 
him; and he is called the ‘ experiencer’ when there inheres 
in him the feeling of pleasure and pain. And 
as neither of these can apply to the Body, it 
is called ‘doer’ only because it is through the Body, that the 
Doer acts. 


Var. P. 362. 


Section (3). (Sūtras. 7-14). 
Refutation of the View that the Visual Organ ts one only. 


9 There ia much confusion in regard to this section. As amatter of fact, 
up to Sä. 27 we have the same prakaraga, dealing with the Soul, and proving, by a 
number of reasonings, that the Soul cannot be the same as either the Body, or the 
Sense-organe, or the Mind, or a mere aggregate of all these. But Commentators have 
made sub-divisionsof the prakarana, in view of the nature of the arguments put 
forward. Hence the Nytya-sachinibandha makes one pr:karana of Sitras7-14, 
wherein it isshown that the Visual Organ is not one, but two, and hence the Soul, 
which is one, cannot be this or any other organ. So also the 7é@{parya and the 
Bhasyachandra ; though the latter is not very precise as to its prakaraya-divisions, 
and deals with the whole subject of the Soul being distinct from the Body &c. as under 
a single prakarana ; but in its explanations it accepts the samestages asthe Nydya- 
sachinibandha and the Tdfparya. 
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Bhasya on Shira (7). 
[P. 131, L. 24 to P. 132, L. 6.] 


For the following reason also the Soul must be regarded 
as something different from the Body &c. :— 


The footnote in the printed Bhagya-text asserts that the Vrtita does uot accept 
the BAdsya interpretation of this prakarana; it says'that the fact of the Soul being 
something different from the Sense-organs having been already established, there 
would be no point ia introduciug the sams subject over again ; hence it offers another 
explanation—takiog Siitras 7 to Ilas embodying the view that the Visual Organ 
is one only. 


The Bhäsyz proceeds on the basis of the assumption that the organs are two ; 
while the Vartika denies this at the very outset. It is cleat the Bhasya has been led 
to proceed on the eaid assumption, by reason of the ease with which it supports the 
argument in favour of a single Soul operating though several organs, According to 
this view, Sa. 7 embodies the argument that when woe see a thing with one eye on 
the first occasion, and then subsequently with the other eye, we have the recogni- 
tion of the thing a3 being the same as that seen on the previous occasion ; which 
shows that there has been a common perceiver, and this is Soul.—Tihis is answered 
by the Opponent in Så. 8 by the argument that the Eye is one and the same in the 
two sockets ; hence on both occasions perception being by the same Eye, it is only 
natural that there is Recognition.—This is answered in Si. 9, which tries to show 
that the fact urged in 81. 7 can not be explained otherwise than ou the basis of a 
single intelligent (Soul.—Si. 10 contains the Opponent’s rejoinder.—This is finally 
disposed of in Sd. 11, where itis concluded that the Eyes are two, not one, hence 
the argument of Recognition remains unshaken. 


The Vartika and Vishvanatha’s Vri§ti take SQ. 7 as embodying only the argu- 
ment based upon Recognition in general, and then object to its introduction on the 
ground that this matter has already been dealt with in the foregoing Aghikarana, 


The Vartika, and with that the Vrif{i of Vishvanatha, takes Sutra 7-11 as put 
in for the purpose of demolishing the view that the existence of Soul is proved by 
the fact (urged in Si.7) that there is recognition by the right eye of what has 
been seen with tho left eye ; and in course of the refutation of this view there comes 
in the subject of the Visual organ being one or two. Bitra 7 is explained, by 
the Bhagya, as also byths Vargika, as embodyiag the argument that the. existence 
of Soul is proved by the Recoguition urged in Så. 7 ; but while the Bhasya and the 
Tafparya and the Bhagyrchandra, accept it as Siddhanga, and so carry on the 
Prakarana to Si. 15 [and this appeare tu be the rational interpretation of the SQtrae as 
they stand],—the Vdrgik2, holding to the view that the Visual organ is one only, 
could not accept this interpretation of S31. 7-11. Hence it regards the argument 
propounded in Si. 7 as put forward simply for being refuted. The Vérgika 
propounds this refutation from P. 362, L. 7 onwards. In course of this refutation, 
the unity of the Visual organ being put forward, the opponent asks (P. 363, L. 8) 
what explanation there is of the ordinary idea that there aro two eyes.—In Sa. 8, 
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Safra (7). 


BECAUSE THERE IS RECOGNITION WITH THE OTHER 
EYR OF WAAT WAS BEEN SEEN WITH THE LEFT Eyer. * 
(Sa. 7). 


When one applies to, or connects with, the eame object, 
two Cognitions, which appear at different times (one appear- 
ing ofter the other),—-there is what is called ‘ Recognition °’; 
this ‘recognition’ appearing in the form ‘[ see now what 
I had cognised (seen) previously’, ‘ this is that same object’; 
and there is such ‘ recognition’ in a case where the former 
cognition was with the left eye and the subsequent one 
with the right eye,—the recognition being in the form ‘ that 
same thing which I saw on the previous occasion (with the 
left oye) [ am now seeing (with the right eye). Now if the 
Sense-organ itself were the intelligent perceiver, no such 
‘recognition’? would be possible, for what is seen by one 
cannot be recognised. (or remembered) by another. There 
is no doubt however that there is such ‘Recognition’, Hence 
it follows that the intelligent perceiver is something different 
from the Sense-organs. 


the Siddhdntin explains this.—This explanation ia objected to in $1.9.—The real 
answer to this objection is given by the Vdrtika in P. 363, L. 16, et. seq.—Si. 10 
is explained as the answer given by ‘ some people’ to the objection urged in Si, 9 ; 
and then Si. 11 is explained as refuting this answer of ‘some people’ as also the 
original Parvapaksa. 


The weak points in this interpretation of Sitras 7-11 by the Varfika and the 
Vrit¢i are as follow—(1) Nowhere elsedo we find the Sūtra starting a section with 
a gratuitous argument in support of the Siddaanta view,—simply for refuting it ; 
and (2) according to this explanation, the author of the Sitra fails to answer the 
Opponent’s argument in Si. 9 ; and the only answer that he puta forward (in Sia. 10) 
he himself refutes in Sa. 11. 


From the above it wili be seen that on Sitras 8-11 there can be no agreement 
between the Bhdsya and the Vdrfika. Hence we are not placing the Vartika on 
each of these Sitras below its Bha&sya ; we shall place the whole Vartika on 
Sitras 8-11 after the Bhdsya on these. 


® The conclusion derived from this ‘ because &c,' is that there is a Soul who 
is the agent of the sesing and the recognising. But according to the Nydyasi{ravi- 
varana the conclusion deduced is that the Visual Organ is one only. See preceding note. 
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Vartike on Sh. (7). 
[P. $62, Ll. 2-6.] 

For the following reason also the Soul is something 
distinct from the Body &c.—Because there is recognition 
gc &c. (says the Sūtra). What the Sūtra means is that a 
man recognises with his right eye what he has previously 
seen with the left eye. This recalling of cognition or Recogni- 
tion must proceed from (be preceded by) remembrance; from 
which it follows that the several cognitions involved ia it 
(the first perception, the second perception, the remembrance 
of the former perception, and the recognition of the object of 
the latter perception as being the same as that of the former) 
must belong to one and the same agent, [and this one agent 
is the Soul]. 


(This argument is not sound, according to tbo Vadrtika, 
as is clear from its Introduction to the next Siitra. 
Saftra (8). 

[Says the Opponent]—'‘ THE ABOVE REASON- 
ING IS NOT RIGHT; FOR THE ORGAN (IN REALITY) 
IS ONE ONLY, AND THE NOTION OF DUALI1Y ARISES 
FROM THE ONE ORGAN BEING DIVIDED BY TAB 
NASAL BONE. —(Si. 8).* 


Bhisya on St. (8). 
(P. 132, Ll. 9-10.] 


[Says the Opponent]—“ As a matter of fact the Visual 
Organ is one only; it is divided by the nasal bone, and when 
the two ends (parts) ofthe organ, thus divided, are perceived, 
it gives rise to the notion that there are two organs ; just as 
it happens in the case of any long object (like the Bamboo 
for instance). 


The Tatparya says—' This Sūtra objects to the reasoning of Si. 7, on the basis 
of the view that the Visual Organ is one only.’—The Bhigyachandra says—' What 
the Opponent means to urge in Si. 8 is as follows—‘ What has been urged in 80. 7 
would be right if there were two distinct visual organs; but according to oar view 
it is not so ; for the visual organ is one only,’ 
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Satra (9). 
[Anewer.]— THE ORGAN OANNOT BE REGARD- 
ED AS ONE ONLY ; AS (WE FIND THAT) WHEN OND 


(Eye) 1s DESTROYED, THE OTHER IS NOT DES- 
TroyeD (Sa. 9). 


Bhasya ọn Sa. (9). 
{P. 132, LL 1)-12.] 

As a matter of fact, we find that even whon one eye is 
destroyed, or taken out of its socket, the other eye remains 
intact, as is clearly indicated by the perception of things 
(with the remaining eye).* From this it is clear that it is 
aot right to say that a single organ is divided (by the nasal 
bone). | 

Sufra (16). 

[The Opponents refoinder.J}—“ THE ARGU- 
MENT PUT FORWARD HAS NO FOROE ; AS EVEN ON 
THB DESTRUCTION OF A FART TRB WHOLE iS BTILU 
FUUND (EFFRCTIYE).” 


Bhasya on Sa. (10). 
{P. 132, LI. 14-15.] 

“ The reasoning,—that ‘ because one eye is not destroyed 
on the destruction of the other eye (therefore the two eyes 
must be distinct)’,—is not right ;—because, as a matter of fact, 
we find that even when some branches of the tree are out off, 
the tree itself is actually found standing. (Similarly, on the 
theory that the Visual Organ is one only, even when one 
part of it, in the shape of the one eye, is destroyed, the 
Organ itself will remain intact and effective].” 

Satra (11). 
[ Answer].—INASMUOH THE EXAMPLE CITED 1S 
- NOT TRUE [OR, INASMUCH AS THE OPPONENT'S 
VIEW IS OONT&ARY TO PEROBIVED FACTS], THE 
DENIAL (IN Su. 10) CANNOT BE RIGHT. 
© All Mes. reads faqqaqarfegpa, which has been adopted in the translation. 


The Vartika reads faqqaget farg, which means that the remaining Eye is the fair 
the instrumont, of the perception of things. 
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Bhasya on Sa, (11), 
[P. 183, L. 1 to L. 9.] 


The Bhasya supplies two interpretations of the Sitraj/— 
(A) [The Opponent has urged, in Si, 10, that the fact of the 
Visual Organ continuing to be operative even on the destruc- 
tion of one Eye may be regarded as analogous to the case of 
the whole tree continuing to remain even when one of its parts, 
a branch, has been cut off}—As a matter of fact however, it 
is not true that the Composite Product continues to exist 
even when there is disruption of its component particles; for 
if it did, then it would have to be regarded as eternal (which 
is absurd). [What really happens in the case of the Tree, 
cited in Si. 10, is that] in a ease where there are several 
compostle wholes (making up a composite object), those wholes 
are destroyed whose component particles are destroyed, 
while those continue to exist among whose component 
particles there is no disruption. * 


(B) Or, we may explain the term ‘§ dristantaviroghah’ 
of the Sū ra to mean being contrary to (incompatible with) a 
perceived fact : that is to say,—(a) In the case of the dead 
man’s Ekull we find that there are two holes, separated from 
each other by the nasal bone, inthe places where the eyes 
existed; and quite distinct from each other ; this should not 
be so if there were a single eye simply bifurcated by the nasal 
bone ;—(b) secondly, as a matter of fact, as itis found that there 
18 no certainty as to the destruction of one eye (necessarily 
leading, or not leading, to the destruction of the other), the two 
must be regarded as entirely distinct ; and inasmuch as the 
two eyes have their own distinct obstruction and destruction 
(and the obstruction and destruction of one does not necessarily 
mean the obstruction and destruction of the other), it follows 
that they are distinct things;—(c) thirdly, when ono eye is 
pressed with the finger there is a divarication or aberration 
in the contact of the perceived object with the rays of light 


® Several composite wholes go to make up the Tree; whena branch is cut off, 
there is disruption of the component parts of this Tree ; hence the Tree cannot but 
be regarded as destroyed ; what remains behind is only a part of the Tree—one of 
the several composites that wade up the Tree; it ie recognised as the same Tree, 
and not only as its part, because of its similarity to the original tree.— Brdsyachandra. 


Hence the case of the Tree does not meet the Siggh@ufa argument put forward 
Ín Sd. 9. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 3-1-8/9/10/11 1133 


emanating from the eyes, and (as aconsequence) wa perceive 
a diversity in the object; this could not be the case if 
there were only one Visual organ; specially as on the cessa- 
tion of the finger-pressure the object is again perceived as 
one oply.@ From all these well-known facts it follows that 
it is not right to regard the organ as one only, simply bifur- 
cated (by the nasal bone). 
Vartika on Sittriis (8-10). 
(P. 862, L. 7 to P. 364, L. 9). 

[Sūtra 7 has been explained to mean that, inasmuch as 
there is recognition with the right eye of what has previously 
been seen with the left oyo, it follows that the several 
cognitions have a single Agent] —This however eannot be ac- 
cepted as right ; siace this has already bsen established before 
(in the foregoing sections), thers was no need for taking it 
up again. Under SA. 1 it has already been established that 
the Soul is something distinct; and as this has been already 
established, there was n> need for resuming the sane subject 
again. 

{There may be two answers to this objection]. (4) Som; 
people point out that the present section i3 intended to prove 
that the Soul is something distinct from the Sense-organs ; 


° The meaning of this passage, according to the Bhisyachandru is as fullowa— 
t When we close one eye aud pros the other with our fingar, we seo the object, the 
lamp, as fo ; and when the presqure is rem ved, we perceive the objact aa one only 
or we have the recoguition in the forin ‘ what I saw as two is one only’. 


But the case meant to be cited appears to have nothing ta də with the closing 
of any eye. It refera to tha well-kavwa phonoinenon that whea we look upon a 
thing with both eyes open in tha usual way, we perceive it as one, but when we 
press one eye with the fager, we perceive the thing as two ; this is due to the faot 
that in normal vision the raya of light e:nanating from the oyes coalescs when they 
fi. upon the perceivod thing, and this provides a single image of the thing, which 
comes to be perceived as one ; but when one eye is pressed with the finger, the rays 
of light from that eye become diverted from their natural course, and hence 
fail to coalesce with the raya procee.ling from the other eye ; s9 that the light from the 
eyes not coalescing, there are two imagos of the thing, and it is perceived as two. 
All this cannot be explained except on the basis of the theory that the two eyes 
constitute two distinct Visual organs. 
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they declare that the present section serves to show that tlre 
Soul is different from the Sense-organs. But this explana- 
tion is not right; as this also follows from the same section ; 
that is, it has been established in the foregoing sections that 
the Soul is something distinct from the Body and the Sense- 
organs. (b) Others put forward the answer that the present 
SGitra is intended to be cumulative; they explain that ‘ recog: 
nition with the right eye of what has been by the left eye’ 
is put forward (in the present Sūtra) as an additional argu- 
ment (in support of the conclusion arrived at in the foregoing 
section that the Soul is something distinct from the Sense- 
organs). 

As a matter of fact however, though other kinds of cumu- 
lative proof may be possible, what is said in the present Sitra 
is not so admissible ; us it involves an incongruity. That is, 
one who would put forward ‘the recognition with the right eye 
of what has been seen with the left” (as a reason for regard- 
ing the Soul to be different from the Sense-organs) would 
be contradicting (going against) reason. “ What incon- 
gruity, or going against reason, is there?” It is tbis :—If 
the organ in question is several (as the argument pre-sup- 
poses), it is not possible for both to be controlled by (or 
connected with) anything (in the shape of Mind or Soul) 
simultaneously. That is to say, the Mind is atomic in its 
nature and one only; and if there are two Visual organs, 
both these organs coull never be connected with the single 
atomic Mind at one and the same time; and if one of the 
Visual organs could apprehend things even without such 
connection (of the Mind), [as Si. 7 presumes], then it would 
imply that the other organ operates (is effective in appre- 
hending things) without being connected with the Mind; 
and this would mean that the connection of the Mind is not 
essential; and if the organ is operative without such con- 
nection or control, then it ceases to be an instrument at all; 
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for no instrument is ever found to be operative unless con- 

trolled or directed (by something else). Further, if what 

is said is true, then the seeing of things would be precisely 

of the same kind, whether it be brought about by a complete 

(perfect) Visual organ, or by an incomplete (imperfect) one ; . 

that is, inasmuch as no uncontrolled organ can be operative, 

and the controlling Mind is one only,—it is only one of the 

two Visual organs that would at any time be 

connected with the Mind; so that the seeing 

of things with one eye should be of the same degree as that 

with both eyes. Lastly, the view put forward would be con- 

trary to what has gone before; it has been declared, iu a 

preceding section, that the number of Sense-organs is five 

only ; so that, [if it is now asserted that there are two Visual- 

organs, it would make the number of Sense-organs si#, and] 
that conclusion becomes contradicted (by what is said now). 

It may be asked—“ If then the Visual-organ is one only, 

how is it that it is actually seen as two?” Tho explana- 

tion of this perception of duality in connection with the 
Visual organ is supplied by the following Siitra (8). 

The Organ ts ons only §c.—says the Sūtra. As a matter 
of fact, the organ is one and the same, but with two substrata 
(physical bodies). ‘What do you mean by the substrata of 
the organ?’ What is meant is that the Visual-organ, 
which is fiery (or luminous) in its nature, is affected by the 
benefiting and hurting of the black pupil (or retina) which 
is earthy in its nature; it is found that when there is some 
beneficial effect on the pupjl, the Visual organ is also benefit- 
ed, or when there is some hurt inflicted on the pupil, it reacts 
upon the organ also; that is, it continues to exist and sea 
things (according to the effects produced on the pupil); and 
it is in view of this fact that the pupil is called the ‘substra- 
8 While as matter of fact we know that the man with one eye, or with his 


eyes closed, is unable to see things as clearly as the man with both eyes open.—Tdf- 
parya. 


Var. P. 863. 
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tum’ (of the Visual organ). This is what has been explained 
under Sit. l-1-11. When the two ends of the sama organ 
are perceived, they give rise to the notion of Duality; just 
as in the case of a long object intercepted by somthing in 
its middle, when one sees its two ends, he mistakes it to be 
two objects. 


Vartika on Si. (9). 
[P. 863, L. 15 to L. 20]. 


The Opponent raises the following objection in Sa. \9)— 

“ The organ cannot be regarded as one only $c.—Says the 
Sūtra (9). That is, when one eye is destroyed, or tuken ost of 
its socket, tha other aye remains intact, still capable of serving 
as the instrument of the perception of things.” 


This is not right, we reply ; asthe fact put forward is 
capable of another explanation. In fact no person actually 
perceives that the second organ remains intact; all that we 
know is that Visual Cognition still takes place ; and certainly 
this can be explained as brought about by means of the 
remaining substratum (the second physical body of the 
organ); * this substratum (or physical body) is not the Organ; 
the Organ (of Vision) is that one thing which operates through 
this or that physical body. The case is analogous to that of 
a room with several windows, whare ong window baing closed 
things are seen through the other window. [Similarly in the 
case cited, what happens is that one physical ontlet 
of this organ being destroyed, the vision take; placas thro igh 
the other outlet}. 


To the Opponent’s objection (in Sa. 9) some pzople hava 
offered the answer that even on the destruction of a part the 
whole is still fuund effective (SX. 10). But this answer cannot 
be accepted as the right one, for reasons given iu the next 
Sūtra (11): That is, inasmuch as the example cited Se. 
"© Phe Visual organ is reilly one only, but it operates through two physical bodies, 


the two eyes ; do when the one-eyed man can see, what happens ia that, though one 
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Says the Sütra, the meaning of this is as follows :— 
As a matter of fact, no composite product remains when its 
component causes (parts) are destroyed. If itdoes not remain 
then how is it that the composite is actually perceived, even 
after the components have been destroyed ?”’ Who says 
that a composite is actually perceived? What happens 
is that of the several co:nposites ( of which a certain object 
consists), that one is destroyed of whose component particles 
there is disruption, while that, of whose components there 
is not disruption, (continues to exist, and) is perceived. 


The rest is clear in the Bhasya. 


Bhisya ou Sa. (12).* 
[P. 133, L. 9 to L. 14.] 


That the Intelligent Agent is something distinct from the 
Aggregate of the Body &o. is also inferred— 


FROM THR EXOITATION APPEARING IN ANOTHER SENSE- 
ORGAN (THAN THE ONE THAT BROUGHT ABOUT THE PRECEDING 
PERORPTION) (Sü. 12). 


When a person has tasted a sour fruit and found that its 
taste is concomitant with a certain colour and smoll,—if, 
at some future time he happens to perceive its colour or 
smell, by means of a sense-organ (of vision or odour,) there 
appears an ‘ excitation’ in the organ of Taste, which is totally 
different (from the organ that has apprehended the colour or 
smell) : that is to say, there is remembrance (through asso- 
ciation) of the Taste of the fruit, which gives rise to a long- 
ing for that taste, which brings about the flowing of the 
liquid (saliva) from the roots of the teeth. ‘This pheno- 
menon would not be possible if the Sense-organs themselves 


of the two bodies of the organ has been destroyed, it still works through the other 
body. Sothat the phenomenon put forward does not prove that the number of the 
organ itself is more than two. i 


® According to the Bhdgya, Vartika, Tatparyaand Bhdsyachangra, the Sitra 
resumes now the subject-matter of proofs for regarding Soul as something different 
from the Body &c. The Talparya goes on to remark—‘ Having proved, on the 
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were the Intelligent Agent; as an agent can never remem- 
ber (or recall) what has been perceive by another.* 
Vartika on St. (12). 
[P. 364, L. 11 to P. 865, L. 4.] 

That the Intelligent agent is something distinct from 
Body &c., is also inferred from the excitation &., (Sūtra). 
When a person has tasted a sour fruit and found that its 
taste is concomitant with a certain colour and smell,—if 
he happens to perceive the colour or smell, by means of a 
sense-organ, there appears an excitation in the organ of 
Taste. “What is excitation?” Following on the re- 
membrance of the Taste, there appears a desire, alonging, for 
that Taste,—and this ‘longing brings about in the organ of 
Taste a flow, or connection, of tho liquid from the teeth ; 
and this ‘ flow of liquid’ is what constitutes the ‘ excitation’ 


strongth of Recognition, the soundness of the notion of Soul as something distinct 
(and also haviug, by the way, refuted the theory that the said Recognition can be 
explained on the basis of tho conception that there is only one Visual organ operat- 
ing throagh the two sockets), the Author now proceeds to put forward inferential 
reasouiugs in support of the same theory. lt should be borne in mind that the 
Author has, in Sd. 7-11, put forward the phenonenon of recognition in support 
of his view, simply for the purpose of convincing the opponent ; in reality the 
existence of Soul is proved by ordinary cognitions by inference &c. 


The Ny2lyasdfravivardna, which took Si. 7-11 as putting forward the view 
that the Visual organ is one only, takes Sitras 8-15 also as dealing with the same 
subject ; and according to this the present Si. (12) meins that “what happens in 
the case of men who have lost one eye, is that his former Visual organ, which 
aperated through two physical bodies, ia destroyed and another organ is produced, 
operating through a single opening.” 

The whole process of inference involved here is thus explained by the 
7'4{parya— p 

The man perceives the colour and smell, —he remembers the Taste which he 
has associated with such colour and amell—be then desires to experience the Taste 
thus reomembered—this desire excites the organ of Taste,—this excitation appearing in 
the form of the flow of saliva ;—on seeing this excitation appearing in the mouth of 
a certain person, we infer from this that the man has been moved by a desire ;—and., 
from thia desire we infer that the manhas had a remembrance (of the Taste). 
Thie rememembrance would not be possible, unless there were a single Agent, perceiving 
things through the several sense-organs. 
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referred to. Now, the ‘ remembrance’ herein involved would 
not be possible if the Sense-organs themselves were ‘ intelli- 
gent agents, becanse the impression (left by perceptions 
through tho Sense-organs) having but a momentary existence, 
{and hence it boing impossible for any impressions to con- 
tinue from the momeat of perception to the momeat of re- 
membrance,} any such remembrance would mean that what 
has been originally perceived by one (organ) is remembered 
by another (organ) ; and this is impossible. 


[An objection is raised against the inferential reasoning 
put forward in the Siitra|— The excitstion of the other 
Sense-organ is a property subsisting in that ‘other organ’ ; 
and not subsisting in the ‘Soul; ’—how then can it prove 
the ‘Soul being different’ ?” * 


What brings abont the inference of the Soul being different 
is not the ‘excitation of tho other organ,’ but the Romoin- 
brance (involved in the said phenomenon otf excitation’. No 
Remembrance is possible unless there is a single Agent 
concerned with the original perception (and 
the subsequent remembrance) ; the reasoning 
therefore is that Remembrance being an act, must stand 
in need of an aclor (agent), just like the act of being pro- 
duced. And inasmuch a3, without Remombranca tho said 
‘excitation’ is not possible, — this directly perceived ‘ exci- 
tation’ has been put forward (in the Sitra),—the premiss 
actually intended (by the mention of the ‘excitation’) being 
in the form ‘ because there can be no excitation in the organ 
of a person who has not originally perceived the Taste’; and 
this is an entirely valid negative premiss. 


*The Smoke perceived as subsisting in the Mountain proves the existence of 
fire in that same Mountain ; it cannot „prove the existence of anything in something 
different from the Mountain. Hence in the present caec, the ‘excitation’ perceived 
in the organ of Tuste can prove the existence of something in that same or gan ; 
it cannot prove anything —the character of being different, for instance,—in re gard 
to the Soul. 


Var. P. 365. 
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Sufra (13). 
[Objection] —* THE ABOVE REASONING IS NOT RIGHT 3 
REMEMBRANCE HAS FOR ITS OBJEOT THAT WHICH IS 
REMEMBERED,” 


Bhasya on Sa. (18). 
[P. 183, Ll. 16—17]. 

[Says the Opponent ]—‘‘ Remembrance is a quality and 
proceeds from a certain cause ;* and its object is that which 
ts remembered ; and the ‘excitation of the other organ’ (put 
forward in Sti. 12) is due to the said remembered thing, and 
not to any such thing as the Soul.” ¢} 

Vartika on Si. (18). 
[P. 365, Li. 6—9]. 


“ The reasoning £3 not right, for Remembrance has for its 
object that which is remembered,—says the Sūtra. Remem- 
brance is a property ; and its object is the remembered thing; 
so that, proceeding from its proximity (relationship) to the 
remembered thing, Remembrance cannot prove the existence 
of any such thing as the Soul, whose capacity (of bringing 
about Remembrance) has nowhere been perceived. Just as, 
for instance, the Sprout, proceeding from the proximity 
(operation) of its own peculiar causes, does not prove the 
existence of any such thing as the Jar, whose capacity (in 
relation to the Sprout) has nowhere been perceived.” 

© This cause consists in the remembered thing—adds the Bhasyackandra. 

+ ‘We do not admit of the Soul as that iw which the Cognition or Remembrance 
subsists ; for us the Soul is none other than Cognition itself '—such is the sense of 
the Opponent.—Bhdsyachandra. 

Remembrance could be regarded as indicating the Soul, either as its cause or as 
ite object; the Soul could not be regarded as tlre cause, as the cause of Remembrance 
is the impression left by its previous cognition ; nor could the Soul be regarded as 
the object, aa the object of Remembrance is the remembered thing, And further, 
since the ‘excitation of the sense-organ’ may beexplained as due to the remembered 
thing, it can not prove the existence of the Soul.—Téfparya. 

The Nyaygedtravivarana explains the Sitra to mean that all that Remembrance 


points to is thething remembered, and not to the fact of its being due to the samo 
sense-organ that had brought about the original cognition. 
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Sutra (14), 
[ AnswerJ—Inasmccn aS REMEMBRANOE IS A QUALITY OF 
TAE Soul, THE DENIAL (oF Sout) ts Not RIGET, (Si. 14), 


Bhasya on Si, (14). 
{P. 134, L. 2 to P. 135, L. 9.] 


Inasmuch as the act of Remembering is found to bs 
such as appears only as a quality subsisting in the Soul, the 
existence of the Soul cannot be denied. As a matter of 
fact,* Remembrance is possible only as a quality subsisting 
in the Soul; and certainly one does not remember what has 
been perceived by another.t If then, Intelligence belonged 
to the Sense-organs,—inasmuch as the several apprehen- 
sions of things would be by diverse agents (in the shape 
of the Sense-organs), either there could be no Recognition 
at all, or even if Recognition were possible (even when Per- 
ception and Remembrance belonged to diverse agents), there 
could be no restriction as to objects (perceived through the 
Sense-organs){ [there is no such incongruity under the view 
that there is a single intelligent Agent for all cognitions and 
remembrance; for} the fact of the matter is that there is 
one intelligent agent (in whom the cognitions subsist), 
perceiving the several things, through the diverse instru- 
mentality (of the several Sense-organs)§—who remembers 
the things perceived on some past occasion; so that the ex- 
istence of Remembrance is possible only as a quality subsist- 
ing in the Soul, when perception and recognition both belong 
to the same Agent, who is capable of perceiving several 
things; and it is not possible under the contrary theory (of 
there being no such single Agent). And the entire business 


€: Yagi’ here signifies certainty.—Bhdsyachandre, 

+ Any mere momentary ‘Soul,’ or the mere object ‘Jer,’ cannot bring about 
a remembrance in itself; for perception and remembrance can not appear at the 
same moment of time.—Bhdsyachandg ra. 

t Thero could be no such restriction as that the Eye should apprehend Colour 
only, and not Tuste ; and yet such restriction is accepted by both parties.—Bhdsya- 
chandra. 

§ The Bhugyachandra explains ‘ bkinnanimif{ah’ asimeaning ‘subsisting in 
several bodies (during the several lives on Earth)’. But its appears simpler to take 
it as above—' through the diverse instrumentality of the several sense-organs,’ 
which the Bhdsyachaxdra takes as implied in ‘ Anékdr{hadarshi.’ 
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of living beings, which is based upon Remembrance, 
indicates the existance of the Soul ;—the ‘ excitation of another 
sense-organ ’ being cited only by way of illustration. 


‘ Yurther (tho assertion of the Opponent cannot be accept- 
ed], because it does not take into account the reat object of 
Rememtrance.* As a matter of fact, the assertion in Si, 13, 
that “Remembrance has for its object the remembered 
thing, —has been made without due consideration of what 
forms the real object of Remembrance.t As a matter of 
fact, Remembrance, which appears at the time when the thing 
(remambered) is not actually apprehended, and which appears 
in the form—‘ [ knew that thing’ or ‘I had cognised that 
thing, or ‘ that thing had been cognised by me,’ or ‘I had a 
cognition in regard to that thing, *—has for its object, merely 
the thing alone by itself, but the thing as previously cognised 
and asalung with the notion of the cogniser,—the above fourfold 
statement, which indicates the exact nature of the object of 
Remembrance, serves one and the same purpose ; all of them 
eomprehend the cogniser (‘I ‘ds the previous coynition (‘ knew 
before’) and the thing (‘this ’).} Then again, as a 
matter of fact, the Remembrance (or Recognition) that appears 
in regard to a perceived thing comprehends three cognitions 
in conueetion with the same thing, and all these cognitions 
have the same cognising agent; ; they do not have several 

©The printed text prints this a3 Su, 15. But there is no such Sutra in the 
Ny@yasdch:nibandha, nor in tha Si, Mea. Tae Bidiyrzckanira also does not treat 
it as Sitra ; and the Nyty182fravivarans calls it Bhd yakariyam S3{ram. It is only 
Vishvanatha whorcads it as Satra. 


f Uaving shown abova that without Soul there can be no Remembrance, the 


Bhisya now proceeds to refute the Opponent’s assertion that “ Remembrance has 
fur its object the reino:ubered thiag, and nst the Soul.” —T7afparya. 


t Of the four statements, in the sacond—jfifavdnthamamumarthan, the 
Cogniser is expressod by the verbal affix in ‘Ja@téavin ;'—in the third ‘ayamartho 
maydjittah ’ the thing cognised is expressed by the verbal affix in ‘ j#4{ah ;—in the 
fourth ‘asnianar(h3 mama yiinamadhag' the act of cognising is expressed by 
tho verbal affix in ‘j4222.2;’ and in the first, the cognissr is expressed by the 
conjugational affix in ‘aj#dslsanm.’ The Bhisya uses the singular number in 
&sdvdky.una, in view of tho fact that the agent in all is ona and the same.—Bhdgya- 
chandra. 


All serve the same purpose of indicating the coguiser, abe: cognition and the 
cognised.—Tatparyt. 
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agents. Nor are they without agents; they all have one 
and the same Agent.* [The Recognition of a thing is always 
in the form] ‘What I see now I had seen before;’ in 
this the term ‘1 had seen before’ implies seeing (in the 
pastas also the reculled conception of that seeing; so that 
the statement ‘I have seen this before’ could not be made 
if the seeing referred to were not of that same person (who 
wakes the statement); the statement ‘I have seen this 
before’ involves (as we have seen) two conceptions (the 
serving and the recalled notion of it), and the statement 
‘what I see now’ represents a third conception; thus the 
single act of Recognition, involving as it does three concep- 
tions, cannot but belong to a single Agent; it could not 
belong to several Agents; nor could it be entirely without 
an Agent. Thus we find that when the Opponent makes 
the statement—* there is no Soul, because Remembrance 
has for its object the remembered thing,’ (Si. 13)—he 
denies a well-known fact, and loses sight of the real object of 
Remembrance (as just explained). As we have seen above, 
the Recognition (expressed by the sentence ‘I have seen 
this before’) is not mere ‘Remembrance;’ nor has it for 
its object the ‘remembered thing’ only ; t in fact it involves 
= a recognition or recalling of the direct cognition 
a. P. 135 ‘ 
(the present seein) as also of the remembrance 
(of the past seeing),—all this belonging to a single cogniser ; 
that is to say, a single cogniser, being cognisant of all the 
factors (involved in the conception under consideration), 
recalls the several cognitions as belonging to (and subsist- 
ing in) himself; for instance, he it is who has such notions 
as—'I shall cognise such and such a thing,’ ‘ I am cognising 
the thing,’ ‘I have cognised the thing ;’ and lastly, not 
having cognised for a long time, and having an intense 
desire for cognising it, ha comes to have the notion ‘I have 


© Tho preceding passage having shown that the Pirvapakga view is against 
verbal usage, the Author now shows that it is against a perceptible fact also. Here 
t Remembrauce’ ‘ Smrifé’ stands for Recognition ; the name being applied to this latter 
on the ground of its reeemblance to Remembrance.— Bhisyachandra, ` 

+ The Bhagyachandr: explains this sentence to mean that ‘the recognition 
is not mere Remembrance without an object, nor has it the remembered thing alone 
for ita object.’ But from what follows, it appears better to take the sentence as 
translated. The Bhdgyachandra has itself pointed out that in the present context the 
term‘ Smriti’ ‘Remembrance’ generally stands for Recognition. * eqteqarafaqdar’ 
the reading of three Mes. and of the Bhdsyachangra, gives better sense. 
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discovered the real character of the thing’ [So far in rezard 
to the recognition of the cognition which has been shown 
to be pertaining to all three points of tims). Similarly, the 
same Agent also recognises or recalls the Remoembrance, 
which also pertains to all three points of time, and is ac- 
companied by the desire to remember. 


Now if the Being (who is the Agent in all these several 
cognitions and recognitions) were a mere ‘series of im- 
pressions’ (as the Opponent holds),—inasmuch as every 
‘Impression’ would (by its nature) disappear as soon as it 
has come into existence, there could not be a single ‘ Im- 
pression’ which could do the apprehendiug of the Cognition 
and the Remembrance,—which apprehending has been 
shown to pertain to all three points of time; and without 
such comprehending (by asignle Agent) there could be no 
Recognition (or Recalling) of Cognition or of R»membrance ; 
and there would beno such conception as ‘I ’ (see, shall see and 
have seen) or ‘My’ (engnition is, wes and shall be); Just in 
the same way as we have no such conceptions (as ‘I’ and 
‘Mine’ ) with regard to the bodies of other persons * 


From the above we conclude that there is a single Agent 
cognising all things and subsisting in all the bodies (with 
which a person is endowed during his numerons lives on 
Earth), who recalls numerous cognitions and remembrances ; 
and by reason of whose absence in the bodies of other per- 
sons, there is no recalling (of the cognitions and remem- 
brances of other persons). 


Varlike on St. (14), 
[P. 365, L. 11 to P. 366, L. 11]. 

Inasmuch as Remembrance is &:.—says the Sūtra. Asa 
matter of fact, Remembrance does not proceel from the 
remembered thing only ; for if it did, then in a case where the 
man has the remembrance of a thing in the past, this 
remembrance would. be entirely baseless (having nothing to 
subsist in, as the thing is not present at the time) ;and yet 


©The Shdsyachandrs explains ‘déhinfurava{’ differently ;—‘ It should 
not be forgotten that in the past and present bodies (of an individual) there runs 
the same Soul.’ But it appears much simpler to take the phrase as in the trans- 
lation. 
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it is not possible for it to be baseless, being, as it is, a 
quality ; as a matter of fact, no quality is ever found to be 
without a substratum. It could not be held to subsist in 
the Sense-organ, as the original cognition was not apprehend- 
ed by the Sense-organ [whioh, ez-hypothesi, being a tran- 
sient thing, could not, at the time of remembrance, be the 
same that did the original apprehending}; nor could it 
subsist in the thing, as this also is non-existent (at the time) ; 
nor lastly, could it subsist in the body, because all qualities 
of the body are perceptible to all persons, to the person to 
whom the body belongs as woll as to other persons [while 
the Remembrance of one man is not cognised by another 
person], And yet Remembrance, being a quality, cannot 
exist without a substratum; nor can it be said that there is 
no such thing as Remembrance. From all this it is olear 
that the existence of Remembrance cannot be explained 
except on the hypothesis that there is such a thing as Soul. 

What we have said above also answers the following ques- 
tion of the Opponent—* how do you know that the power of 
bringing about Remembrance belongs to an entity different 
from the Body, the Sense-organ and the Object?” Because 
the Soul is possessed of such power, which consists in its 
being the substratum of Remembrance. Remembrance, 
being a product, could never subsist without a substratum; 
every product that we see,—e.g., Milk and the like—we see 
subsisting in a certain substratum. 

This samo reasoning (which proves the Soul as being the 
substratum of Remembrance) refutes the following Karika 
(of the Bauddha)—** Any such entity in which 
Cognition would subsist, exists neither in the 
Kye (the organ), nor in colour (the thing Cognised), nor any- 
where between the two; in fact it neither exists, nor is it non- 
existent.” e Further to assert that a certain thing neither 


Var. P. 366. 


® According to the Baudgha, any substratum of Cognitions is Aprafisankhyéya, 
indeterminable, you cannot determine what it is and where it is, nor. whether itis an 
entity or a non-entity. 
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exists nor is it non-existent isa contradiction in terms, Nor 
can this Karika be taken as denying the fact that Cognition 
is something that must subsist in something. “Why 
so?” § Becanse it denies only particulars; as a matter 
of fact, the denial— it does not subsist in the Kye or in 
Colour’—is only with regard to certain particular things. 
If Cognition were such as subsisted absolutely without 
a substratum, then any such particular denial as is contained 
in the statement—‘ it does not subsist in the Hye ge., — 
would be absolutely futile; for who has ever held the 
view that Cognition subsists in the Kye or in Coloue 
—against whom such a denial could be addressed ? In fact, 
when we come to consider the denial of substratum for Cog- 
nitions (as put forward in the &@rika), we find that it actual- 
ly proves the existence of the Soul; as the statement in the 
Karika can have no meaning, except on the supposition that 
Cognition subsists in the Soul. 


Or, the Sūtra may be taken as showing how a single 
entity can apprehend and recognise a number of things,—as 
has been explained above. 


The rest is explained in the Bhagya, 


Section (4). 
[Stitras 15-16,] 
The Soul is something different from the Hind. 
Safra (15). 

[Says the Opponent]—“ Tas coNnoLusion oF THE 
SIDDHANTIN OANNOT BE AOOEPTED; AS THB REASONS AD- 
DUCED IN SUPPOR OF THE NOTION OF ‘Sou.’ ARB ALL 
APPLIOABLE TO THE Minp.# (Si. 15.) 

Our numbering of the Sitras should now be one less than that of the printed 
edition of the Bhagya ; as we have not taken as ‘Sifra,’ what figures there as Si. 
(15). 
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Bhagya on Sa. 15. 
(P. 185, LI. 11-14.] 
‘There can be no such thing as Soul distinct from the 

t Aggregate of Body, Mind and the Sense-organs, (severally 
“ or collectively).*—Why so?—Because the reasons adduced 
“in support of the notion of ‘Soul’ are all applicable to the 
“ Mind. Inasmuch as the reasons that have been put 
“ forward in Stitras 3-1-1, e¢ seq., in proof of the existence 
“of the Soul, are applicable to the Mind,—and as a matter 
“ of fact, the Mind is actually found capable of apprehendiog 
* all things} it follows that the Soul is nothing different 
“from the Aggregate of Bedy, Sense-organs, Mind and 
** Sensation.” 

Vartika on Sù. 15, 

| (No. P. 866, Ll. 13-15.] 
“The conclusion cannut be accepted ĝe. Jc.—says the 

“ Sūtra. The meaning is that, the reasons that have been 
“ adduced by you in proof of the existence of the Soul are all 
“applicable to the Mind. Consequently it is not proved 
“that the Soul is something different from the Mind.” 


Satra 16. 


[ Anawer|—INASMUCH AS THE INSTRUMENTS of 
OOGNITION CAN BELONG ONLY TO THE CoaNIsER, IT 18 
MERELY A DIFFERENCE iN NAMES. (Si. 16). 


Bhasya on Sü. 16. 
(P. 135, L. 16—L. 23.] 


[The Siddh&ntin answers]—Itis a well-known fact that 
the Instruments of Cognition belong to the Cugniser,—a fact 
which is vouched for by such expressionsas ‘he sees with 
the eye,’ ‘he smells with the nose,’ ‘he touches with the 
tactile organ.’—Similarly the Mind also is known to be only 

© The reading erfeetarea gives better sense, though the two Puri Mes. and 
the Bhdsyachandra read simply dary, ‘Severally or collectively” has been added 
by way of explanation, bythe Bhdgyachandra, i 

¢ ‘Internal things’ like Pleasure, Pain, &c., and ‘external things,’ like the Jae 
aad the rest, are all founi to be amenable to the cognitive action of the Mind; 
without the action of Mind, no cognition of any kiulis possible. . 
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an ‘Instrument,’ by means of which the Conceiver (the Agent 
who does the seeing &c. with the Visual and other organs) 
does the conceiving of all things ; and on that account this 
Instrument also naturally operates on all things; and it is 
by means of this Mind that the Oonceiver does the conceiving.® 
Such being the case, it appears to us that while admitting the 
existence of the Cogniser, you do not bear the idea of his 
being named ‘Soul,’ and you give him the name ‘ Mind’; 
and though admitting that there is an instrument of conceiv- 
ing, you cannot bear its being named ‘ Mind,’ So that 
it turns out to be a mere question of mames,—there being 
no difference of opinion as to the thing, the Cognising Soul, 
itself.+ If, however, you deny what has been said above, 
that would mean the dropping out of all Sense-organs ; that 
is to say, if you deny that to the Conceiver of all things there 
belongs an instrument which brings about the conceiving 
of all things,—and hold that there is so such instrument,— 
then a similar denial may be made in regard to the instru- 
ments of the cognition of Colour &c. also, and this would 
mean the total denial of all Sense-organs. $ 


° None of the readings given in the printed text is satisfactory. The bəst read- 
ing is supplied by thetwo Puri Mes—yqaeary: adfrequfranrrers: STU wa. 
Rag feud raren xfer. 


The Ta¢parya says—The term ‘ mati,’ ‘conceiving,’ stands here for remembrance 
and Inferential Cognition; and even though the immediate cause of these consist 
im the impressions left by previous Perceptions, yet being cognitions, like the cognition 
of Colour, they must be brouglit about by the instrumentality of an organ ; and as such 
cognitions are found to appear also while the Visual and other organs are in operation, 
it follows that the organ by which those cognitions are brought abcut is different 
from those organs. 


The Parishuddhi adds—Even though the term ‘mafi’ is synonymous with 
*jndna’ and ‘ buddhi’—all three standing for Cogattion—yet what ie meant by ‘ mati’ 
in the present context is direct cognition, such as is preceded by a desire to cognise ; 
and such a cognition cannot but be brought about by the inetrumentality of some 
operative substance in contact with the body [and this substance is the Mind, the 
organ of conception]. 

The Bhigyachandra takes ‘mati,’ ' conceiving,’ as standing for the cognis- 
ing of Vleasure and Pain, iu which the Mind isthe only organ concerned. 

+ For qe, the Bhagyachandra and the two Mus. read qqretrfr, 

{The organ of vision is postulated for the explaining of colour-cognition ; 
the orgaun of smell for that of smell cognition; and simiiarly the Mind is postulated for 


the explaining of the conception of Pleasure and Pain. All these’ organs’ thus 
standing on the eame footing, if you deny one you must deny all. . 
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Virlikea on Si, 16. | 
[P. 866, L. 17 to P. 367, L. 3] 


You admit the existence of the Cognising Agent, and 
hence also that of the Znstruments of Cognition, in the shape 
of the Eye and the rest ; exactly in the same manner, you 
can admit of the existence of ths Conceiving Agent, and 
hence also of the Instrument of Conception ; and this ‘ instru- 
ment of Conception’ is the Mind, So thatit is a mere 
question of different names. If (with a view to escape 
from this) you were to hold that the Conceiver (which 
according to you is the Mind) does the conceiving without 
an instrument, then the Cogniser also could do the cognis- 
ing without instruments ; which would mean the dropping 


out of all Sense-organs. 
= Salra 17. 


THERE IS NO REASON IN SUPPORT OF ANY DIFFEREN- 
TATION. (SG. 17.) 
Bhisya on Si. 17. 
[P. 136, L. 1 to L. 9.] 


[Betwoen the organs of Vision &. on the one hand 
and the organ of Conceiving on the other] the Opponent 
makes a distinction: whilo he admits that for the Cog- 
niser there are instruments or organs for the cognising 
of Colour &c., he denies that there is any instrument for 
the conceiving of all things. And there is no reason, or 
justification, for any such differentiation; there is no rea- 
son on the strength of which we could accept any such 
differentiation (between the two sets of organs). Asa 
matter of fact, Pleasure d&c, are objects (of Cognition) 
different from such objects as Colour and the rest; so that. 
it follows that for their cognition there should be an organ 
different from the orgaus for the cognition of the latter; 
tho fact that Smell is not cognised by means of the Visual 
Organ leads us to conclude that there is a distinct organ 
in the shape of the Olfactory Organ; the fact that Taste 
is not cognised by means of the Visual and Olfactory Organs 
leads us to conelude that there isa distinct organ in the shape 


Downloaded from https://www.holybooks.com 


1150 THE NYAYA-SUTRAS OF GAUTAMA 


of the Gestatory Organ; and so on with the other organs 
of Perception ;—exactly in the same manner, the fact that 
Pleasure &c. are not cognised by means of the Visual and 
other organs, should lead us to conclude that there is a 
distinct organ (for the perceiving of Pleasure &c.); and 
this organ is the one whose existence is indicated by the 
non-simultaneity of Cognitions (see Sù. 1. 1. 16); that organ 
which serves as the instrument of the Cognition of Pleasure 
&o. is that one whose existence is proved by the fact that 
no two cognitions appear at the same point of time; that is 
to say, it is only by reason of the fact that at one time 
the said organ is in contact with only one Sense-organ, and 
not with another, that no two cognitions are found to appear 
at the samo point of time. From all this it is clear that 
what has been asserted in the foregoing Safra—that ‘the 
reasons adduced in support of the Soul are applicable to 
the Mind ’—is not true. 


Varlika on St. 17. 
[P. 867, L. 5 to L. 19]. 

There is no reason in support of any differentiation—says 
the Sūtra. The Opponent makes the distinstion that ‘ while 
the act of conceiving is done without an instrument, the 
act of cognising is not so”; but there is no reason justifying 
such distinction, On the contrary, we have the following 
reason in support of the view that as the act of cognising, 
so that of conceiving alsois done with an instrument :—As 
a matter of fact, Pleasure &c., as objects (of Perception), 
are different (in nature) from Colour &c.; so that there 
must be an instrument whereby the Perception of them 
is brought about; for it is found in the case of the cognition 
of such things as Colour and the rest, that no cognition of 
any object is ever brought about without an instrument j— 
[while there is this argument in support of the view that 
the Perception of Pleasure &o. stands on the same footing 
as the perception of Colour &c.] there is no reason in 
support of any differentiation, such as ‘the perceptions 
of Pleasure &, are brought about without an instrument, 
and not so those of Colour &o.”” 
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Says the Opponent—“ If every cognition should be 
held to have an instrument, then the cognition of the Mind 
also should have another instrument, as the Mind is the 
object (of that Cognition).”* 


Our answer to this objection is—Yes, there is an instru- 
ment for the Cognition of Mind also. ‘“ What is that 
instrument?” It is that whereby the Mind is cognised. 
“By what is the Mind cognised?” Jt is cognised by 
(inferred from) the impossibility of cognitions appearing 
simultaneously.t Inthe case of one who has the direct 
perception of Mind, the instrument (of that perception) 
consists of the Mind-Soul contact as aided by certain 
faculties born of yogic practices ; and the exact character of 
these faculties being beyond our ken, we need not stop to 
consider in what manner they aid the Mind (in its per- 
ception) This same explanation also applies to the 


© “ And it will not be right to regard the Mind iteelf as the instrument of its 
own Cognition ; as no instrument is ever found to operate upon itself. If then, 
another instrument is postulated, then for the cognition of that instrument aleo we 
shall require an instrument; aod so on ad infinitum. In view of of] this it ie best 
to regard the Cognition of Pleasare &c. as being without an instrument.”—Tafparya. 


+ Mind ie cognised, not by perception, but by inference, aud this inference is 
from the fact that cognitions do not appear simultaneously (see Si. 1. 1,16). 

When an effect is produced by the presence of the Cause, that effect brings aboot 
the cognition of the cause. Similarly|when the cognition of what indicates the Mind 
(i.e. the non-simultaneity of cognitiuns) ie brought about by the presence of 
Mind, the cognition of Mind obtained by means of the said indicative is one 
that must be due to the existence of Mind. Nor does thie involve the contingency 
of the Mind operating upon itself; for Mind isnot the instrument in the existence 
of Mind ; nor is Mind the instrument in the cognition of Mind; and it ie only in 
these two cases thet the Mind could be said to operate upon itself. The fact is 
that in the Cognition of Mind the instrument consists of the Mind along with the 
cognition of ite indicative; and certainly the Mind so qualified is not the same ae 
the Mind,alone by itselt.—7'4 tparya. 

$ The Parishudghi is not satisfied with this explanation. It says—Some people 
have held the view that faculties born of yogic practices are beyond our ken, But 
this is not right. Noamount of yogic power can relieve an absurd contingency of ite 
incongruous character. The only difference between os ordinary men and the yogin 
is that while our powers are:beaet with difficulties and obstructed by obstacles, those 
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case of the Cognition of the Soul,—in which also Mind-Soul 
contact forms the iustrument. 


From the above it follows that the Soul exists and it is 
something distinct (from the Body &c.); that it is many 
(and not one) also follows from the same facts,—viz (a) ‘one 
and the same thing is apprehended by touch and vision ’ (Sa. 1), 
(b) ‘What is seen by one is not remembered by anothor’, 
and (c) ‘There would be no sin accruing from tho burning of 
a body ’;—all this becomes explicable on the theory that 
there are several Souls, 

Section (5). 

The Soul is eternal. 
(Sitras 18—26.) 
Bhasya on Si. (18.) 
[P. 186, L. 9—P, 137, L. 2]. 


[The question now arises]—The Soul, which has been 
proved to be something distinct from the Aggregate of the 
Body, &c.—is it eternal or non-eternal? ‘' Why should 


of the yogin are not so obstructed ; but that dues not mean that the yogin can go 
against the nature of things. ([Ilence even with the aid of yogic powers the 
Mind could not serve as the instrument in its own cognition]. Other people have 
offered the explanation that one Mind is perceived by the instrumentality of another 
Mind; this is how we can avoid the contingency of an instrument operating upon 
itself. | But this view has been clearly rejected by Vachaspati Mishra. The real 
explanation therefore of the cognition of Mind lies in this that in the case of 
ordinary men, while what forms the object of cognition is the Mind by stsel/, that 
which forms the instrumentis the Mind as along with the notion of sts indicative,— 
and in the case of the yogin also the Mind by ʻtself is the object of cognition, while 
the Mind as aided by faculties born of yoga is the instrument. So that in both cases 
we have the eame explanation that the Mind by itself is not the same as the Mind 
as accompanied or qualified by something else; and hence there is no operating of 
any thing upon iteelf. It further goes on to controvert the very conception 
that one and same thing cannot be both object and insirument. There is no incom- 
patibility between the two: a thing is called ‘instrument’ when it is operated by 
the Agent ; and it is called ‘object’ when there bears upon it the effect of an 
action not subsisting in, or belonging to, itself; and certainly there is no incom- 
patibility between these two: a thing can’ very well be operated by an agent, 
and yet bear upon itself the effects of an action not subsisting in itself. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 3-1-18 1153 


there be a doubt on this point?” This doubt arises 
from the fact that both are seen; that is to say, things 
known to exist are found to be of both kinds,—some eternal 
and others non-eternal; so that it having been proved that 
the Soul exists, the doubt remains (as to its being eternal or 
non-eternal). 


The answer to the above question is that those same 
arguments thai’ have proved the Soul's existence also go to 
prove its previous existence (prior to its being endowed with 
the present body),—as is clear from the modifications under- 
gone by this body (during all which the Soul's personality 
is recognised to be the same) ;e—and this Soul must exist 
also after the perishing of this body, “ Why so?” 


Sūtra (18), 


Becats— THE NEW-BORN INFANT EXPERIENCES JOY, 
FEAR AND SORROW,—WHICH OvULD FOLLOW ONLY FROM THE 
CONTINUITY OF REMEMBRANCE OF WHAT HAS BEEN REPEAT 
EDLY GONE THROUGH BEFORE. (Si. 18). 
As a matter of fact, it is found that when an infant is born, 
he actually experiences joy, fear aud sorrow, evon though 


during his present life he has not perceived anything that 
could give rise to joy, fear or sorrow; and that he actually 


$‘ Ddhabhidat’ has been explained by the Tadtparya as follows : ~The continuity of 
theSul’s previous existence we deduce from the fact that duriug present life, while 
the body is seen to be changed, from childhood to youth and from youth to old 
age, the ensvuling personality is recognised to be the same; so that the ‘ Recog- 
nition,’ which has been found to supply the principal argument in support of the 
Sonl’s existence, is also found to supply the argument for its existence prior to its 
being endowed with the present body. 


The Bhisyachandra offers two explanations—(1) by one it makes prdgdéha- 
bhéda{ as one compound, meaning ‘because the present body (in youth) is differ- 
ent from the one that preceded it (in childhood)’; and (2) by the second it sepa- 
rates ‘prak’ and takesit as qualifying ‘avasthduam.’ The sense of the reasoning 
is the same in both cases; which is in keeping with the explanation eupplied by 
the Tatparya. The second dehabhédds refers to the perishing of the Body. 


The Parishugdhi suggests also another explanation of dehdbhéddt: ‘The 
fact of recognition proves the existence of the Recognising Agent, because the 
Body is something different from that Ageut,’ 
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experionces these is inferred from certain clear indicatives ; * 
—these experiences could proceed only from the continuity 
of remembrance, and not from any other source ;f—this 
‘continuity of remembrance’ again could not but be due to 
previous repeated experionce; aud the ‘previous experience 
could be possible only during a previous life ;—so that 
from all this it follows that the personality continues to 
exist oven of after the perishing of the body. 
Var(ika on St. (18). 


[P. 868, L. 1 to P, 869, L. 15]. 


The question arises —is the Soul, which has been proved 
to be something different from the Aggregate of Body &c., 
eternal or non-eternal ? [An initial objection is raised against 
the whole sectionj—"“ The Anthor of the Bhasgya has 
explained this doubt as arising from tho fact that doth are 
seen, But such a dvubt appears to be wholly unjustifiable. 
The arguments that have been adduced to prove that the 
Soul exists and that it is something distinct also prove 
that the Soul continues to remain the same while the Body 
changes ;—and this having been alroady established, there 
is no need for proceeding with the present section. ”§ 


© These ‘indicatives’ are in the form of ‘smiling’ and ‘crying.’ The infer- 
ence‘being in the form—‘the state of infancy belongs to a Soul experiencing 
joy, fear and sorrow,—hecanse it ia accompanied by smiles and cries.’ 

Inferred from such indications as closing of the Eyes, throwing up of arms 
and lege, and crying '— Bhdsyuchandra. 


t The infant's feeling of joy can only be accounted for as being due to his 
remembering the pleasant experiences of his previous life, 


t The facts adduced prove that the Soul in the infant's body is one that 
has bad a previous life and body ; so that it is proved that after the perishing of 
that previous body, the Soul has continued to exist. 


$“ The Siddhintin bas proved that the Soul is something different from the 
Body, the Sense-organs, and the Mind, he has also proved that while the Body 
changes froin infancy to youth and from youth to old age, the ensouling person- 
ality continues to be recognised as the same ; and from this it follows as a necessary 
corrollary that even on the perishing of the Body, the Soul would continue to 
remain. And as this is the sols purpose of the preseut section, this section need 
not have been procceded with at all, "—J'd{parya. 
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{Answer]—Cerainly it would not be right, not to proceed 
with the present section, “Why?” Bacause while 
(ib is true that) the arguments adduced prove the continuity 
of the Soul from birth to death, they do not prove that it 
continues to exist also on the perishing of the Body. And 
it is with a view to prove this that we have the next 
Siitra— because the new-born infant experiences Joy &e. 


The meaning of the Sūtra is as follows :-—When the 
infant is just born, his sense-organs are incapable of appre- 
hending things; and yet he is found to be experiencing 
joy, fear and sorrow,—these being inferred from such 
indicatives as smiling, trembling and crying (respectively);— 
these can arise only from the continuity of remembrance, 
and there can be such continuity of remombrance only 
if thore has been 4 previous body. Tho ‘birth’ (of a 
person) consists in his becoming connected with Body, 
Sense-organa, [nteliigence and Sensation,—all these appearing 
inan aggregated form.—‘ Joy ’ consists in the feeling of 
pleasure at the obtaining of a desired object after a deep 
longing for it;*—- ‘Fear’ is the feeling of helplessnoas 
that one has when he is anxious to get rid of the causes 
tonding to bring about undesirable things, and finds him- 
self unable to do so.—When one has bacome separated from 
a desired thing, and he finds that he is unable to rogain 
it, the feeling that he has is oalled ‘ sorrow.’-—[t is tho 
experiencing of these feelings that is spokon of by the term 
‘sampratip titi’ (ia the Sūtra) Thoro is what is called 
‘abhyisa,’ ‘repetition,’ when thers are several cognitions 
of either the same thing or the same form of thiag; e.g., 
it is said ‘he has had a repsated taste of paddy’ [where 
it is not the same individual paddy that has been ropeatedly 


© ‘The term prérthand, ‘longing’ has been added, because thore is Joy, not 
so much at the obtaining of a desired object, aa at obtaining it after one has 


had a deep longing for it’-—T'a{parya. 
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tasted, but the same kind of paddy]. We have what is 
called ‘remembrance,’ when, after direct perception has 
ceased, an idea appears subsequently in regard to the 
same thing; and it is ‘recognition’ when there is direct 
perception of the thing along with its remembrance. By 
‘continuity’ is meant the faculty or impression 
which brings about the remembrance. ‘Smile’ 
consists in the joyous expression of the Byes &c. following 
on the remembrance of something that has given pleasure 
and is considered desirable ;—and ‘crying’ consists in a 
particular kind of sound accompanied by the shedding of tears, 
and the throwing about of the arms and legs, [These are 
indicative of the continued Existence of the Soul}. 


An objection is raised —“ Inasmuch as Smiling and Orying 
subsist im entirely different things, they cannot prove 
the desired conclusion.” If you mean by this that— 
“Smiling and Crying subsist in tnfancy and infancy does 
not belong to the Soul, hence subsisting in a totally different 
substratum, Smiling and Crying cannot prove anything in 
regard to the Soul, "—then, our answer is that this is not 
right ; because what is meant to be proved (by Smiling 
and Crying) is the presence, in infancy, of a Soul affected by 
Joy and Sorrow;—the form of the desired conclusion is— 
' the state of infancy is endowed with a Soul affected by joy and 
sorrow, C., because tt is accompanied by smiling and crying, 
and ‘infancy ’ is a certain condition or property of age; just 
like * youth.’ 

What has been said above applies also to the conclusion 
in the form that—‘ infancy is endowed with a Soul possess- 
ed of remembrance, faculty, previous cognitions and connec- 
tion with a former body.’ “ How so?” Just as the pres- 
ence of smiling and crying proves that infancy is endowed 
with a Soul affected by Joy and Sorrow,—similarly ‘ the pro- 
sence of Soul affected by Joy and Sorrow ’ proves the exis- 


Downloaded from https://www.holybooks.com 


Var. P. 369 


BHASYA-VARTIKA 3-1-19 1157 


tence of the Soul possessed of remembrance ;—the presence 
of the Soul possessed of remembrance proves the presence of 
Soul endowed with faculty; this latter fact proves the pres- 
ence of Soul endowed with previous Cognitions; and the 
latter proves the presence of Soul endowed with connection 
with s former Body. In each of these, ‘youth’ serves as 
the corroborative Example; since Youth is accompanied by 
smiling and crying and it is also endowed with a Soul affected 
by joy and sorrow, &c.; and so with every other form of 
conclusion noted above, 
Sutra (19). 
[ObjectionJ—" Waat HAS BEEN POT FORWARD IS 

ONLY A VARIATION (OF THE TRANSIANT SOUL), RESEMBLING 

TUB VARIATIONS OF OPENING AND CLOSING UNDERGONE BY 

THE Lotus AND OTHER FLOWERS. —(1 9.) 


Bhasys on Su, 19. 
[ P. 137, L. 4 to L. 12]. 


[Says the Opponent}—"In the case of such transient 
things as the Lotus and the like, we find that they undergo 
such modifications as opening and closing; in the same 
manner the transient Soul may be said to undergo variations 
in the form of experiencing joy and sorrow, (which there- 
fore cannot prove the eternality of the Soul}.” 


This contention is not right; as there is no reason. That 
is to say, it cannot be shown that—* for such and such a 
reason the experiencing of joy and sorrow by the Soul is to 
be regarded only a3 a variation of it, like the variations of 
opening and closing undergone by the Lotus and other flow- 
ers ;”—in support of such a conclusion there is no Reason 
based upon any kind of instance, analogous or otherwise.® 


Under Sufras 1, 1, 34—36 it has been shown that a Reason that can prove 
a conclusion must be based upon well-known corroborative instances,—these in- 
stances being either per similarity or per dissimilarity, and as matter of fact, in sup- 
port of the assertion put forward in this Sutra, by the Opponent, there can be no 
Reason of either of these two kinds ; and the mere citing of the example (of 
Lotus) cannot prove anything. [An example is effective only as puinting to aad cor- 
roborating a Reason or Premiss).—Bhasyachandra. 
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So that, in the absence of a Reason, what has beon urged 
can only be regarded as irrelevant and futile. Then 
again, the instance cited does not do away with what we have 
put forward as the cause of the Joy, &, ; that is to say, what 
has been pointed out is that in the case of every ordinary 
(grown-up) person it 1s found that in connection with objects 
already experienced in the past there are feelings of joy, &c., 
brought about by the continuity of remembrance ;—and cer- 
tainly this fact is not set aside by the mere citing of the case of 
the closing of the Lotus, &c.; and [when this cannot be set 
aside or denied in the case of ordinary grown-up men] it 
cannot be denied in the case of the new-born infant also.» 
Further, the ‘opening and closing’ of the Lotus consist only 
in certain ‘conjunctions and disjunctions ’ of its petals, which 
are brought about by a certain actiont ; and action must have 
a cause, a3 18 clearly inferrable from the fact that itis an 
action [similarly the action of the child’s smiling, &c. must 
have a cause, and this cause can only be the remembering of 
past experiences}.$ Such being the ease, what does the 
citing of the instance (of Lotus, &c.) serve to set aside ? 
{Since it is found only to support the view of the Sigdhanfin}. 


Farlika on St. (19). 
[P. 369, L. 17 to P. 870, L. 16]. 


“ What has been put forward is only a variation, &e. go, — 
“says the Sutra. What tho Sūtra means is that, inasmuch 
“ags we find variations appearing in transient things also, 


® This appenrs to le the simple meanieg of this sentence. But according to 
the Bhdeyackandra it means as follows :—‘ Just as it cannot be denied that the 
action of closing, &c. of the Lotus is due to a certain cause, so also it cannot be 
denied that the infant’s action of smiling is due toacertain cause.’ This argu- 
ment, however, is clearly putin the next sentence of the Bhagya. 


f The reading of the printed text is unsatisfactory; the right reading is 
supplied by the two Puri Mss., which is also supported by the Bhdgyachangra 


fumana dara: aitaa. 


t Thie passage is a little obscure; all manuscripts, except Puri B, read 


firmaa fixarqirg: ss in the printed text ; Puri Ms. B, reads firari 
which means—‘ that there is such cause in the shape of Action, (for the said con- 
junctions aud disjunctions), is clearly inferred from the fact that these are actually 
brought about, [and nothing can be brought except by the force of an action]. 
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“what has been urged (in the tho preceding Sūtra, as prov- 
“ing the eternality of the Soul) does not necessarily prove 
“the desired conclusivn. ‘ What is opening and what is 
“ closing?’ When there is disjunction among the parts 
‘of tho flower-petals, but not to the extent of total disrup- 
“ tion of the flower, there is what is called ‘ opening ’; and 
“ when thero is a conjunction among the petals, which still 
“ continue to constitute tho flower, there is what is called 
“c closing ’.” 

There is no force in the Opponent’s argument put forward 
(in the present Sttra); because none of the 
alternatives possible under it is admissible (as 
an effective argument against the Siddhanfa). The reason- 
ing put forward is that ‘what have been urged by the Sidd- 
hdntin are only variations of the Soul like the variations 
of tho lotus in the shape of its opening and closing’;—now 
is this example meant to prove conclusion (contrary to the 
Siddhanta)? Oris it meant only to show that the premiss 
put up by Siddhdnfin is not true? If it is meant to prove 
a conclusion,—thoe mere citing of an example cannot prove 
anything, unless some Reason is put forward; hence the 
instance cited by the Opponent cannot prove anything. 
If, on the other hand, it is meant to point out a defect. (in 
the Siddhinta argument),—then, in that case, (a) is it meant 
to deny a perceptible cause (for the infant's smiling &c.) ? 
(b) Or is it meant to show that there are other causes (than 
the one suggested by the Siddhantin) ? (c) Or is it meant 
to embody an inference in support of the view that the 
Soul is liable to birth and destruction? (d) Or, lastly, is 
it meant to show that the smiling &. (urged by the Siq- 
dhintin) are merely fortuitous (like the opening and closing 
of the lotus)? (a) Ifitis meant to deny a perceptible 
cause, this cannot be right; because what tho Siddhantin 


Var, P. 370, 
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has put forward is actually qualified as being perceptible; 
that is to say, what he bas put forward is that—*‘ inas- 
much it is; perceived !in {the case of the {grown-up person, 
that whenever there are smiling and crying, there is present 
also the Soul affected by joy and sorrow, on the analogy of 
this we infer tbat when we perceive smiling and crying in 
the new-born infant, there must be present a Soul affected by 
joy and sorrow ;* and certainly there is nothing objectionable 
in this. (b) Secondly, if the instance is cited with a view 
to show that there are other causes,—even that would not 
be right; for the very same reason that what has been 
put forward by the Siddh@atin is what is actually seen. 
(c) Thirdly, if the instance is cited with a view to show that 
the Soul is liable to birth and destruction,—that again can- 
not be right; for as a matter of fact, the Soul is a substance 
and is ever incorpureal, and as such, like Akieha, it must bv 
without cause (i.e. without beginning or end).f If (in opposi- 
tion to this) it be contended that the Soul is a product, then it 
behoves you to point out its cause, for the simple reason that 
every product has a cause ; all products are found to have 
causes. (d) Lastly, if it is meant that the opening and closing of 
the Lotus are fortuitous {and similarly the smiling and cry- 
ing of the infant must also be fortuitous],—the answer to 
this follows in the following Saéra. 


© When you say that you aro putting forward the case of the opening and 
closing of the lotus with a view to deny the perceptible cause,—you admit the 
presence of a perceptible cause ; and aa a matter of fact, the Siddhantin also does 
point out perceptible cause. Nor can the Opponent deny the force of what is 
actually perceived; for this would involve a self-contradiction on his part and 
also self-etultification, says the Parishuddhi; for if what is perceived cannot prove 
anything, what point is therein citing the case of the ‘opening and closing of the 
lotus’, which aleo is only something that is perceived. 


t Inasmuch!ac there is this valid argument in support of the conclusion that 
the Soul is without beginning or end, no amount of mere examples can shake thet 
conclusion. The inference is in the form—‘ The Soul must be without beginning or 
end,— because it is an ever incorporeal substance, —like Akasha.’ 
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Bhasya on Su. (20). 
[P. 187, L. 12 to L. 21). 


If it be held that what we mean is that the opening and 
closing of the Lotus are variations without any cause, and 
similarly the Soul’s feeling of joy and sorrow also ;—this 


CANNOT * BE RIGHT; BECAUSE AS A MATTER OF FACT, ALL 
VARIATIONS OF THINGS CONSTITUTED BY THE FIVE RUDIMEN- 
TARY SUBSTANCES ARE DUE TO SUNH CAUSES AS COLD, HEAT, 
AND THE RAINY SEASON. (Sü. 20.) 


In the case of things made up of the combination f of 
the five rudimentary substances,—such as the Loius &c.,—it 
is found that their variations appear when heat, &c. are 
present, and they do not appear when these are not present; 
and from this it follows that the said variations cannot be 
without cause (fortuitous), In the same manner, the varia- 
tions of joy, sorrow &c., should follow only from a cause; 
they cannot appear without cause. And asa matter of fact, 
there can be no cause for these variations save the continuity 
of remembrance of what has been repeatedly gone through 
before. 


Nor will it be right to infer, on the basis of the instance 
cited (of Lotus &c.), that there must be causes for the pro- 
ducing and destroying of the Soul.§ 


Puri Mss. A and B, andthe Bhitsyachandra make this @ part of the pre- 
ceding Bhasya; while Sūtza Ms. D, Puri Sitra Ms. the Nydya-sitch nibandha and 
Vishundtha make it part of the Sitra. 

t‘ Anugraha' of the substances, consist in the combining together of their 
component particles—says the Bhdzyachandra. 


t The Lotus opens when touched by the heat of the Sun's rays ; it closes when 
touched by the cold of the Moon’s rays; and the Kutaja plant flowers when the 
rainy Beason is on.— Bhdsyachandra. 


§ Such an inference cannot be right; as the eternality of the Soul (and henee the 
impossibility of its being produced or destroyed) is proved by the phenomonon 
of Remembrance, which cannot be explained except on the basia of the eternality of 
Soul.—Bhdsyachandra, 


_ The Bhdgya has added this in anticipation of the following argument—“ You 
have proved that the variations of the Lotus, and also those of the Soul, proceed 
from a cause, and are not fortuitous; we accept that; but what do you say to this 
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From the above it is clear that Joy and Sorrow &e, 
cannot appear without a cause; and it is not possible to attri- 
bute these to any such other causes as Heat, Cold &., (except 
the Continuity of Remembrance &c.) So that the view set 
up of the Opponent cannot be right. 

Vartika on Su. (20). 
[P. 870, L. 19 to P+ 371, L. 4.] 


What the Sūtra means is that the variations of open- 
ing aud closing in the Lotus cannot be fortuitous. And 
hence the citing of the instance cannot bean 


Var. P. 371. 
effective denial of anything at all. 


The term ‘ pafichdtmakavikdranim’ (in the Sūtra) does 
not mean that the Lotus is a five-fold object ;* what it means 
is that the Lotus comes into existence when thore is com- 
bination of the five rudimentary substances; and it is on this 
ground that it has been called ‘ paicha{maka’; in reality 
there is no object that is ‘ five-fuld’ (in the former sense) ; 
as we shall explain later on. 

Bhasya on Sh. (21). 
[P. 137, L. 21 to P. 138, L. 8.] 


For the following reason also the Soul should bo regard- 
ed as eternal :— 


Sufra (21). 
[Tne Sout MUST BE REGARDED AS ETERNAL] BECAUSE 
OF THE DESIRE FOR MILK FROM THE MOTHER'S BREAST, 
WHICH IS EVINCED (ON BIRTH) AFTER DEAT, T AND WUICH 
CAN ONLY BE DUE TO REPEATED FEEDING (in the past).— 


(Su, 21.) 


inference—! the Soul must be something produced and destroyed, becauso it undergoes 
variations,—like the Lotus’?”—This has been met by the Bhdésya by poiuting out that 
the citing of a mereexample cannot prove avything at all, as already pointed out 
(P. 137, L. 6). 


* qarerntft isthe botter reading. 


+ 'Prétya’—after doath ; i.¢., in a person who, after having died, is just boru 
again.’—Bhdsyachandra. 
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Tn the infant just born we perceive a desire for the 
mother’s milk,—the presence of such desire being indicated 
by the child’s activities (in the shape of the moving of its 
hands and month towards the mother’s breasts). This 
desire could not arise except from repeated experience in 
the past. “ For what reason (should this be accepted)?” 
In the case of all living persons we find that when they 
are afhicted by hunger, there appears in them desire for 
food, which desire arise3 frum continuity of remembrance 
due to repeated experiences in the past; now iu the case of 
the new-born infant, the appearance of such desire cannot 
be explained except as being du» tu repeated experiences 
in a previous body ;—ani from this it is inferred that the 
infant had a body previous to his present one, in which 
body he had gone through repeated experiences of feeding 
(which has given rise to his present desire for milk), From 
all this it follows that what happens is that the Soul, having 
(at death) departed from his previous body, has became 
endowed with a néw body, and on being afflicted with 
hunger, remembers his repeated feedings in the past, and 
(accordingly) desires the milk from the breast, Hence it 
cannot be true that there is a different soul to each of these 
bodies ; it is the same Soul that continues to exist, even 
after the perishing of its former body. 


Varlika on Sū (21). 
{P. 871, L. 6 to L. 19,] 
Because of desire for milk &c.—Says the Satra. 


In the newly-bora child we ses certain activities; and 
from this we infer the presence of desire for the mother's 
milk. Thus the desire is inferred from tha activity, 
-tho desire leads to the inference of remembrance of 
the past,—this remembrance leads to the inference of 
impressions,—the impressions to that of previous cogni- 
tion,—and from this cognition we infer the existence of the 
previous body ; the argument being formally stated as before, 

“Why should this Sūtra have been introduced, when 
is herein put forward has been already dealt with in 
Su. 3. 1.18?” 
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There is no force in this objection ; as the present Stra 
explains ina more particular manner what was indicated 
only ina general way in the preceding Sitra. * 

Sutra (22). 
[Objection |—"‘ TEB ACTION OF THE CHILD I8 ONLY 

LIKE THE MOVING OF THE IRON TO THB MAGNET.” (SQ. 22). 


Bhagya ou Su. (22). 
[P. 138, L, 10-11.) 

“In the case of the Iron it is found that it moves 
“towards the Magnet, even without any repeated ex- 
“perience im the past ; and similarly the desire (and con- 
“sequent activity) of the child for the mother’s milk may 
“come about without any repeated experience in the past 
“ [So that the activity of the new-born child does not 
“ necessarily prove past experience |.” 

Vartika on S&i. 22. 
[P. 371, L. 10 to P. 372, L. 2] 


The present Sitra is meant to show that mere ‘activity’ 
of the child is not an infallible indicative (of the conclusion 
that it is meant to prove). 


(The Varfika offers its own answer tothe Objection 
urged in the Sūtra 22]—There is however no force in this 
objection ; as none of the alternatives possible is admissible. 
For instance, is the drawing of the iron to the magnet due to 
some cause ? Or is it without cause ? If itis due to some cause, 
how is it known that it is so? Well, as a matter of fact it is 
found that Iron moves up to the Magnet only, and not to stone, 
and it is Iron alone, and not stone, that moves to the 
Magnet; now from this restriction in tho effect (i.e., in the 
moving) it follows that there must be some restriction in 
the cause [i.e., the movement of the Iron must be due toa 
definite cause}. This reasoning does away with the view 

? In the previous Siigra we pointed to Joy &o. only as indicating desire in 


general ; while the present Sūtra, points out not only a particular form of desire, but 
longing.~T atparya. 
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that the moving of the Iron is merely fortuitous. Now 
then (it being decided that tho moving of the Iron is due 
to a definite cause), is the case of the movement 
of Jron put forward with a view to deny the 
possibility of the child’s action being due to a visible cause? 
Or is it put forth to show that it is due to other causes 
{than the one to which the Siddantin has attributed it) ? 
Or is it put forward with a view to propounding an argument 
in support of the view that the Soul is liable to being 
produced and destroyed? Aad to all this we would offer 
the same answer as before (Vdrtika, P. 370, L. 4, et. seq). 


Bhasya on Si. (23). 
(P. 138, L. 11 to P. 139, L. 4). 


[In answer to the Opponent’s argument in the preceding 
Sntra, the Sid¢dhantin asks]—Is this ‘moving up of the 
Iron’ (that you have put forward) without any cause ? Or is it 
due to a definite cause? Without a cause 


IT CANNOT BE, BECAUSE THERE IS NO SUCH ACTION IN ANY 
OTHER THING (EXOEPT {ÍRON, AND THAT TOO IN THE POX- 
IMITY OF NO OTHER THING ExORP® Macnets)—(Sii. 23). 


Var. P.372. 


If, in the case cited, the moving up of the Iron were 
without any cause (entirely fortuitous), then it would be 
possible for stone and other things also to move up to the 
Magnet, and there would be no ground for any such res- 
triction (as that Iron alone, and no other substance, moves 
up to the Magnet). 


If, on the other hand, the moving of the Iron be held 
to be due to a definite cause, then we ask—Who ever 
perceives any such cause? [All that is perceived i3 that 
the Iron moves up to the Magnet], Asa matter of fact, 
the sole indicative of the cause of an action is the action 
itself, and (consequently) any limitations in the Action 
indicates similar limitations in the cause, It is. this that 
accounts for the absence of moving in the case of other 
substances (than Iron).* [Hence from the limitation in 


© What is the cause of the moviag up of the Iroa to the Magnot placed near 
it is ite contact with the imperceptible rays of light emanating from the 
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the Effect,—that the moving appears only in Iron, and 
not in other substances,—we infer that there must be, and 
this restriction must be due to, some corresponding limita- 
tion in the cause of the Motion]. Now in the case of the 
child also the action (of moving the mouth &c.) is found 
to be restricted (in the sense that such actions appear in 
the child only, and that alsoonly when near its mother, 
and so forth); [all parties being agreed as to this action 
of the child being due to the desire for mother's milk}, 
the only cause that can be indicated by the child’s desire 
for the mother’s milk consists in the ‘ continuity of remem- 
brance due to repeated feeding. in the past,’—and the 
mstance cited by the Opponent (that of the moving of the 
}Jron to the Magnet) cannot point to any other eause.* And 
no effect can appear unbess its cause is present. Further, 
the instance t cited by the Opponent cannot set aside what 
is actually perceived (by alt sentient beings) to be the cause of 
the said desire [e.g., everyone perceives in his own case that 
when he sees sugar, his desire for it is due to his remembering 
its swoctness tasted by him in the past.] From all this it is 
clear that the citing of the instance of the lron moving to 
the Magnet is entirely futile. 


{Another explanation of the expression anyatra pravrit- 
tyabhava{i, in the Sūtra is suggested}—The moving of the 
bron also is found tu appear in the proximity of no other thing ; 
that is, the Iron is never found to move up 
to Stove [nor does it move up to a magnet 
far removed from it];—now, to what is this 
restriction due? If itis due tothe limitations of its cause, 
and such limitations in the cause are mdicated by the limita- 


Magnet. If this were not go, and the moving were due to something in the natare 
ef the Iron itsclf, then every bit of Irom in the world would be constantly moving 
towards the Magnet that lies buried under the Sea.— Bhasyachandra, 


Bha: P. 139. 


° The printed text with its wrong punctuation, is wuiutelligzble. The passage 


should read thus— oq qe z TET- 
AAIWTÀ p which is to be construed as follows— SEERA TA 
wag canfin (a farre ra) efira carte (adr cards 

R ITÀ ( saafi, BFRÀ ) | | 


t The case of the opening and closing of the Lotus cited under Si. 20—saye 
the Bhasyachandsu. 
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tions in the action (due to that cause),*—then, in the ease of 

the Child also, the desire, appearing in regard to a restrict- 

ed object (like the mother's milk, for instance), can be due 

only to some restrictions in connection with its cause ; and 

whether this cause consists in ‘the remembering of repeat- 

ed experiences of the past, or in something elsa, is settled 

by our actual experience : in our actual experience we have 
found that in the case of living beings the desire for food 

proceeds from the remembrance of past experience, 


Varlika on Si. 23. | 
This Stitra is meant to show that the child’s desire (or the 
moving of the Iron) cannot ba entirely fortuitous. 


Bhisya on Sù. (24). 
[P. 189, L. 4 to L. 11}. 


For the following reason also the Soul should be regard- 
ed as eternal. ‘* Why?” 


BECAUSE PERSONS PREE FROM LONGINGS ARE NEVER 
POUND To BE BoRN.t (Sü. 24). 


What is implied by the Sifrais that only persons beset 
with longings are born. As a matter of fact, when a per- 
son is born, he is born as beset with longings ; this ‘ longing ’ 
could be due only tothe recalling to mind of things pre- 
viously experienced; and this ‘previous experience’ of. 
things in a preceding life could not be possible without a 
body; hence what happens is that the Soui, remembering 
the things experienced (and found pleasant) by him in his 
previous body, comes to ‘long’ for them; this is what forms 


° The two Puri Mss, read afenrceferay: aaifmarfraqtag ; which also 


gives the same sense ; but the reading of the printed text is clearer. 

t VisLvanatha, suspecting this Såțra to be a mere repetition of what has been 
said in Sd, 22, in connection with the child’s desire for milk, offers the following ex- 
planation.—In the former Sitra the child’s desire waa put forward as brought about 
by the remembering of the milk having been found, in,the previous life, to be the 
means of a desired end ; while what is put forward in the present Sitra is the fact 
of the said desire being due to ‘attachment,’ a condition that is applicable, not only 
to human beings, but to all kinds of animals. 

{The Bhasyachandra rightly remarks that this implication is due to the two 
negatives in the Sd¢ra—Persons without atlachments are not born ; which means 
that persons that are born are only those ia whom attachment is present. But 
it becomes over-refined when it goes on to explain the simple expression ‘arfhdf¢ 
Gpadyafé' tomeun ‘ arfhdpattya anumiyaté.’ 
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the connecting link between his two lives; there are similar 
links between his previous life and his life preceding that, 
and between that and a life preceding that, and so on 
and on (to infinity) ;—which shows that the connection of 
the Soul with bodies has been without beginning; and with- 
out beginning has also been his connection with longings ; and 
from this (beginningless series of attachments and consequent 
bodies) it follows that the Soul is eternal, 


Vartika on Sù. 24. 
(P. 372, L. 6 to L. 18]. 

The Soul must be eternal, because persons free from 
longings are never found to be born—says the Sūtra, At the 
moment that a person is born, he is not found to be born 
without longings; and because persons free from longings 
are not born, it follows that they are born beset with attach- 
ments. What is meant by ‘ birth’ we have already explained, 

“ What follows from the fact put forward in the Sūtra ?” 

Longing is brought about by the recalling of previously 
experienced things; and no ‘longing’ is possible unless the 
Sense-organs are capable of apprehending their objects; and 
no ‘recalling of things previously experienced’ is possible 
without remembrance. 


Bhasya on Sa. 25. 
[P. 139, L. 11 to L. 14]. 


(The Opponent asks]—‘‘ How do you know that the 
‘ Longing of the new-born child arises from the recalling 
“ of previously experienced things, and not 


“ THAT IT 18 PRODUCED IN THE SAME MANNEB 
‘ AS SUBSTANOKS AND THEIR QUALITIES ?” (Si, 25). 


“ In the case of ordinary substances that are capable of 
“ being produced, their qualities are found to be produced 
“ by certain causes (in the shape of fire-contact and the 
“ like),—in the same manner, in the case of the Soul, which 
“is capable of being produced, its quality in the form of 
“ Longing may be produced by certain causes (in the shape of 
“ Time and Place &c.) ”.* 


© Vishvanigha explains this Sd¢ra somewhat differently : ‘Just as an ordinary 
substance, like the Jar, is produced along with certain qualities ; so is the Soul also 
Lorn, as along with the quality of attachment. ’ 
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The assertion put forward (in the present Sūtra) is only 
a repetition of what has already been said before. 


Vartika on Si. 25. 
[P. 373, Ll. 1-2.] 

This Stra is meant to show that the facts adduced by 
the Siddhantin do not necessarily prove the desired conclu- 
sion. 

This contention however has no force; as the answer 
to it has already been given. 


Satra (26). 
[Answer]—Ir 1s Not so; Beoause Lonaina (AND 
AVERSION) ARE DUE TO ANTICIPATION. (Si. 26). 
Bhasya on Su. (26). 
[P. 140, L. 2 to L. 13]. 


The Soul’s longing cannot be said to be produced in the 
same manner as Substances and their Qualities.—* Why P’— 
Because Attachment and Aversion are due to anticipation. 
As a matter of fact, in the case of living beings experiencing 
pleasures and pains from objects, Longing is found to arise 
from anticipation or conviction [that such and such an object is 
the source of pleasure, or of pain] ;—this ‘ anticipation ° arises 
from the recalling to Mind of previously experienced objects ; 
—and from this fact it is inferred that in the case of the new- 
born child also, the Longing must arise fromthe recalling to 
Mind of the previously experienced object t On the other 
hand, for {persons who hold the view that the Soul is produced 
(or brought into existence anew, ateach birth), the appearance 
of Longing must be explained as proceeding from a cause 


©The argument here urged is the same as that urged in Sigra 22; there the 
argument was based upon the instance of the Ironand Magnet ; and in the present 
Sitra, it is based upon the example of such ordinary things asthe Jar and the 
like. 

‘What the Bhagya means by this remark is that the answer to this argument 
is also the same as that offered to SQ. 22'—Téatparya. 

t The child recalls to mind the fact that the mother’s milk was a source of 
pleasure ; and hence his longing for it, 


tIn place of MANET, read MANEAT, which is the 


reading of the two Puri Mes ; and also of the Bhdgyachangra, which explains the word 


SAT: NART Te: Jory aut rRNA. 
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other than the; said ‘anticipation’ (as no such anticipation 
from past experience is possible uuder this theory] ;—just 
as the coming into existence of substances and their qualities 
[which is due to causes other than ‘anticipation’]. Asa 
matter of fact however, it is not yet proved that the Soul is 
actually produced ;* nor do we find any other cause for ‘ Long- 
ing, than the said ‘anticipation.’ From all this it follows 
that it is not right to say that—‘the coming into existence 
of the Soul and its Longing is like the coming into existence 
of Substances and their Qualities,” 


Some people explain the appearance of ‘Longing’ as 
being due to a cause entirely different from ‘ anticipation,’ 
—such cause, according to them, being inthe form of the 
‘Unseen Force’ consisting of ‘ Merit—Demerit.’ But even so 
(under this theory also) the Soul’s connection with a previous 
body cannot be dented. For the said ‘Unseen Force’ (of 
‘ Merit— Demerit ’) could have accrued tothe Soul only during 
its connection with a previous body, not during its present 
lift Asa matter of fact however, f itis well known that 
Longing proceeds from complete absorption in the thing; and 
this ‘absorption’ is no other than the repeated experiencing 
of the object, which leads to the conviction or anticipation 
(that such and such a thing is the source of pleasure). What 
particular kind of Longings will appear in a new-born Soul 
will depend upon the peculiarities of the particular kind of 
body into which itis born; what determines the special 
kind of body in which the Soul is born is his past ‘ Karma’ 
(good or bad acts of the past); and the personality comes 


© The printed text wrongly puts a stop after qreadreqre: 


f Ac in the present life the new-bort) person has done no acts that could bring 
to him Dharma or Adharae. 
$ The author cites here a popular saying.— Bhdsyachandre. 


§ This has been added in view of the following objection :—" I£ the Longings 
in the new-born child are the result of the remembrance of past experiences, then this 
would mean that, even in a case where a Soul, that occupied a human body in ite 
past life, happens to be born in an elephant's body, the desires of this elephant oub 
would be for such things as are sought after by human beings.” The answer to 
this is that the character of the child's longings depend upon that of the body 
occupied by him at the time; and the longings in the elephant cub would be those in 
accordance with the experiences gone through by that Soul in some remote previous 
life in an elephant’s body.— Táfparya. 
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to be known by the particular name (of an animal) by reason 

of the peculiar body with which it is equipped at the time.* 
From all this it is clear that it is not possible for the said 

‘Longing’ to be due to any other cause, except ‘ anticipa- 


tion.’ 
Vartikea on St. 26. 
[P. 373 L. 4 to L. ?, also P. 372, Ll. 11-18).f 


The Opponent’s contention is not right; as Longing arises 
From anticipation, ‘ Anticipation’ stands hore for the wish 
that one entertains for previously experienced things. 

“The Longing may be due to an Unseen Force.’ Tf 
you mean by this that— Longing does not necessarily imply 
previons connection with a body, as it may be due entirely 
to an Unseen Force,” —this caniot be regarded as an effective 
answer ; it shows that you have not understood the meaning 
of the Sūtra : the Sūtra does not mean that connection wilh a 
previous body is the only cause (of Longing) ; all that is meant 
is that the Soul’s previous connection with a body is provod 
(by the presence of Longing) ; and certainly this is not denied 
when.you assert that ‘Longing arises from an Unseen 
Force;’{ so that what you have urged is nothing. 


Longing proceeds from complete absorption in the thing ge. 
—says the Bhasya. | The Body comes to be known as the 


® The new-born personality is known as ‘ man’ or ‘elephant,’ not because the 
Soul is man or elephant, but because the Soul happens to be equipped with a human 
or an elephantine body, This meaning, in fhe case of learned men, is figurative; 
while in the case of iguorant people, it is a miscuuception~ Bidsyachangra. 


The Vartika reads afged MERTA which means that the Body comes 
to be known ae the ‘ person ' because it serves the purposes of the Soul. 
+ The matter appearing as LI. 11-18 on P. 372 of the Bib. Ind. Edition clearly 


forms part of the explanation of Sūra 26; though the Benares Edition also puts 
them under Si. 25, as in the Bib. Ind. Edition. We have however thought it right to 


restore them to their proper place, under Si. 26. 


f As the Sigdhanfin also will admit this. The operation of the Unseen Force 
is not in any way inconsistent with the view that the Soul had several bodies in 


the past. 
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person, because it serves the purpose of the Soul ;*—just as 
the reeds (that go to mako up the Mat, are called ‘ Mat’ ). 


What has been said before iu regard to the Soul being 
endowed with—a previous budy, previous experience, reniem- 
brance and anticipation ¢ may be brought in here also. 


Seotion (6). 

The Eract Nature of the Body. 
(Satras 27—29]t 
Bhasya on Sd. 27. 

[P. 140, L. 13 to P. 141, L. 6). 


It has been explained that the connection of the intelli- 
gent Soul with the Body is without beginning ; this Body has 
its source in the acts done by the Personality, and becomes 
the receptacle§ of pleasure and pain. In regard to this Body, 
we proceed to examine whether, like the Olfactory and other 
organs, it is composed of a single substance, or of several 
substances. “Why should there be ary doubt on this 
point?” The doubt arises from difference of opinion as 


© Though the Bhasya iu all Mss. reads MAENE, both editions of the 


Vartika read anuta &c. 


+‘ Anticipation’ indicates ‘ remembrance, —' remembrance ’ indicates ‘ previous 
experience, —‘ previous experience indicates ' previous body,’ 


t The Purishuddhi mentions Shri-vasta as raising the question why this section 
does not form part of the foregoing section,—inasmuch as this also explains the 
Aifference of the Soul fromtho Body. The answer given by the Parishuddhi is 
that it is secessary to have the ‘detailed examination’ of everything that has 
been ‘mentioned ;’ and since the distinction of the Soul from fhe Body has been 
already explained in the previous section, it now behoves us to examine in deta 
the exact nature of the Body. Tlie real motive for this procedure has been ex- 
plained by the 7afparya, which points out that when one knows the exact nature 
of the Body and its appurtenances, he loses all regard for it, and hence acquires the 
necessary degree of dispassion, which is necessary for Release. 


§The Body is the ‘receptacle’ of pleasure and pain only in the sense that 
they serve the purpose of qualifying and differentiating it; it is the Soul that is the 
actual ‘receptecle’ of pleasure and pain; asa ‘receptacle’ of a thing, in the 
proper sense of the term, must be such as forme its substratum, that in which the 
thing subsists by inberence; (and not merely the container.) —Bhdsyachandra. 
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well * (as from the presence of diverse properties); people 
have held the Earth and other material substances to be the 
components of the Body, in varying numbers;t and the 
question naturally arises—what is the real truth? [The 
answer is supplied by the next S#/ra|— 


Tne Bopy MUST BE REGARDED AS COMPOSED OF THE 
EARTH ; BECAUSE WE FIND IN IT THE PECULIAR QUALITY 
(or Eanti).[—(Si. 27). 


The human body must be regarded as composed of Harth ; 
—Why ?—because we find in it the peculiar quality of Earth, 
The Earth is endowed with Odour, and so is also the Body; 
—and inasmuch as Water and the other matcrial substances 
are odourless, if the Body were composed of them it would 
be without odour. Butas a matter of fact, the Body could 
not form the receptacle of the Soul's activities, if it were 
built up of the Earth only, without being mixed with Water, 
&c.; hence the Body should be regarded as being built up 


| = A St A ee a 


e Both Puri manuscripts have a ‘cha’ here, and the Bhdsyachandra remarks 
that this ‘cha,’ ‘also,’ is meant to include the ‘presence of diverse properties,’ 
which is one of the principal sources of doubt (vide—Si. 1. 1. 23). 


t Some philosophers regard the Body as composed of a single material sub- 
stance ; others of two, others again, of three, others of four, and others of five 
substances. —Bhdsyachandra. 


t The Parishuddhi reads ‘ fad iyabishésagunopal.ibdhéh,’ which, not being found 
inany manuscript, we take as the paraphrase of the phrase ‘ gundutarropalabdhéh.’ 
This ‘peculiar quality’ of the Earthis ‘ Odour’—says the Bhdsyachandra, which 
is in keeping with the Parishuddhi ; it ir only Odour that forms the ‘peculiar 
quality’ of Earth, But Viskvanatha would include all such qualities as dark colour, 
solidity and so forth, 


The Parishuddhi raises the qnestion—In reality the Body is the receptada 
of the activities of the Soul; and it is on the basis of this character that its 
examination ehould proceed ; what bearing has the composition of the Body got 
on ite examination ? What does it matter whether the Body is composed of Earth 
or of Water? The answer given is that when it becomes ascertained that the 
Body is composed entirely of material substances, it becomes comparatively easy 
to prove that intelligence cannot belong toit; from which it would follow that 
—(a) it is the receptacle of the activities of which the contact of the existing 
Soul is the non-constituent cause,—(b) that it is the substratum of the Sense- 
organs, the developments whereof are due to he developments of the Body 
under the influence of food and drink,—and (c) that it forms the receptacle of 
the experiences of the Soul related to the Body. 
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by the mixture of all the five material substances; The Sūtra 
does not deny the mutual contact or mixture (in the Body) 
of the five substances.* 


Bodies composed of Water, Fire and Air are found in 
other regions ; f and in these also tho presence (by contact) 
of the several material substances is in accordance with tho 
character of the experiences to be undergone by the person- 
ality ensouling a particular body. Inthe case of all such 
ordinary things as the Dish and the like, it is found without 
the least doubt, that they are not built up without the con- 
tact of Water and other substances.} 


Vartika on SG. 27. 
[P. $73, L. 8 to L, 18]. 


The Soul having been described, it is now the turn of the 
Body, which the Sutra now proceeds to examine; or (as the 
Bhäşyu says) the Body is next examined, because the connec- 
tion of the Soul with the Body is without beginning ; and when 
the Body has been examined, the treatment of the Soul will 
be completed. What has got to bo examined m regard to 


ee ee Oy ee ee oe 


© The Siddhanta says that the Body is composed of, constituted by, the Earth 
ouly ; the Earth alone forme its component cawse ; thongh the presence, by 
contact, of the other four substances aleo is necessary in its formation ; but 
this does not make these four the constituent cauge of the Body. The Jar has 
for its component cause, only the Clay ; and yet the presence of water ia neces- 
sary. The Bhisyachandra takes the term ° bhatasamyoga’ asa ‘karmadhdraya’ 
compound, meaning ‘ well-recognived presence, the meaning being—‘the mere pre- 
sence hy centactof the other four, which (contact) is duly recognised (bhuta), 
cannot be denied ’—the Bhisyachandra esplaining ‘nigiddhah’ as‘ mgéddhum 

shikyah. 

{The aqueous body is found in the regions nf Varuna ; the fiery body in 
the regions of the Sun, and the aerial body in the regions of Vayu. Akdsha does 
not form the component of any body ; hence there is no Akashic or ethereal 
body,—according to the Nyaya. 

+The Bhdsyachandra, along with nearly all manuscripts, reads nihsamshayah: 
but nihsumshayã, appears to be the right reading. The only way of construing the 
form ‘nihsamshayah’ is to take it, as tho Bh@syachandra does, along with 
‘bhatasamyoguh’ of the preceding sentence ; otherwise (if we do not read 
nihsamshyayat, aud take it as qualifying *nispaqtih’), the only form that could 
be admitted would be #ihsamshayam, 
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the Body is—whether like the Olfactory and .other organs, 
il is composed. of a single substance, or of several substances ; 
there is doubt on this point, because of the diversity of 
opinions that have been held ; on this question we have heard 
of several opinions ; and the real truth is that—he human 
body is composed of Barth. 


“Why does the Bhasgya add the qualifying term ‘ hu- 
man’ ?” . 

Since thy Bodies in ather regions are not made of Earth, 
it is only right that the qualification should be added. 


(The human body should be regarded as composed of 
Earth] because it has Odour,—like the Atom (of Earth), In 
the caso of the Atom we find that having Odour, it is of one 
uniform nature ; and finding that the Body also has Odour, 
we infer that the Body also should be of one uniform nature, 
of one kind, (i.2., composed of a single substance). As a 
matter of fuct the Budy could not form the receptacle uf the 
Soul's activities if it were built up of tha Barth only, without 
being mixed with water, §c.; and this mere mixture of several 
substances is not denied by us. 


Sülra 28 (A, B, C.). 
(A)—“ Tue Bopy is mape uror Eart, WATER 


AND Fike, BEOAUSE WE FIND IN IT THE DISTINCTIVE 
QUALITIES OF THESE, [t.e., ODouR, Viscipity AND Hear ].” 


(B)—" It is mane CP OF Foun suBsTANCES (Bairo, 
WATER, FIRE AND Air), BECAUSE WE FIND IN IT IN-BRESTO- 
ING AND OUT-BREATHING (IN ADDITION TO THE AFORESAID 
QUALITIES oF Barta, &c.).” 


(C)—Ir 18 MADE UP FIVE SUBSTANCES, Karrn, 
Warer, Fine, Air AND AKISHA, BECAUSE WE FIND IN IT 
| 

Ovour (or Earta) gumipity (or Wares), HEAT (or Fire), 
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BREATHING (OB CIRCULATION OF THE JUICES) (oF AIR) AND 
OAVITIES (OF Aksu). ”* 


Bhasya on Sūtra 24 (A, B and C}. 
[P. 141, L. 8 to L. 12). 


The reasons put forward in these Sūtras being inconclus- 
ive, the Author of the Siitra has taken no notice of them 
[i.e., ho has not taken the trouble to refute them], 


Question :—In what way are they inconclusive ? ” 


Answer :—As a matter of fact, the presence of the quali- 
ties of material substances in any object may be due, either 
to the fact of those substances forming the constituents 
of that object, or to the fact that the mere presence by 
contact of these substances in any object is possible—(a) 
when those substances form the constituents of that object, 
und also (b) when they do not form the constituents, and 
are only present in it by contact; which presence is not 
denied (by any party);—for example in the case of the 
Dish we find that Water, Air, Fire and Akasha are all present 
by contact [even though the dish is composed of Barth only, 
and not of these four]. [Thus it being found that the 
mere fact of the qualities of a certain material substance 
being found in the Body does not necessarily prove that 
the Body is actually composed of that substance,—the 
reasons put forward in the three Stitras must be regarded 
as inconclusine }, 


If the human body wero composed of several substances, 
then, by reason of the peculiar character of its (multiple) 
constitution, it would be without-odour, without taste, with- 
out colour and without touch.t As a matter of fact however, 
the Body is not so (without Odour &c.). Hence the conclus- 
ion is that it should be regarded as composed of Barth, 
because we find in it the peculiar quality of Warth, 


° All these three are Sittras. Thoy are found in the Nydyasichinibandha, 
and also in the Puri Sitra manuscript. Viskrandtha and the Bhasyachandra both 
explain them as propounding the different opinions in regard to the composition 
of the human body, The edition of the printed text has been misled by the fact that 
these opinions have not been refuted by the Sätra. But this omission has been 
satisfactorily explained by the Bhdsya, which says that the Author of the Sitra 
has taken no notice of these views, because the reasons put forward by them are 
of doubtful validity. 


t This has been explained iu detail by the Vdrfika ; see below. 
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Vartike on Sūtra (28, A, B and C). 
(P. 873, L. 19 to P. 375, L. 3]. 


What has been said above disposes of the three views- 
that—(A) “tho body is made up of Earth, Wator and Fire,” 
(B) “it is made up of Earth, Water, Fire and 
Air,” and (C) “it is made up of Earth, Water, 
Fire, Air and Akasha;"—because as a matter of fact, 
tho qualities perceived are those of substances that are 
simply present in the Body by contact. 


Var. P. 374, 


If the humin body were composed of several substances, 
then by reason of the peculiar character of its constitution, 
it would be without odour, without taste, without colour and 
without touch,—says the Bhasya (P. 141, Ll, 10-12). 


The explanation of this passage is as follows :—An 
object composed of Earth and Water would be without 
odour, because the odour subsisting in the single constituent 
atom could not produce odour in the product.* Similarly 
an object composed of Earth and Fire would be without 
odour and without tasto; becansa the odour and tasts of 
the single component atoms could not be productive of any- 
thing ;—an object composed of Earth and Air would bo with- 
out odour, taste and colour; hecause Air is odourless ;—an 
object composed of Earth and Akasha would be without 
odour, taste, colour and touch; because £kāsha is devoid of 
these. The principle underlying all these cases is the 
same,—that the quality of any single component cannot 
be productive of any effect. An object composed of Water 
and Fire would bo odourless and tasteless ;—that composed 
| ° The Tatparya supplies the following explduation :—lIn the first place no 
single Diad (Bi-atom) could be produced out of one Earth-atom and. one Water- 
atom; and even if such a Diad could be produced, it could not be endowed with 
odour ; because in the Diad there would be a single odourous atom, that of Earth, 


and a single atom cannot produce any effect ;—and the Diad being odourless, all 
subsequent products would be devoid of odour. 
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of Water and Air would be odourless, tasteless and colour- 
less ;—that composed of Water and Aisha would be odour- 
less, tasteless, colourless and touchless ;—that composed of 
Fire and Air would be odourless, tasteless and colourless; ~ 
that composed of Fire and Aka@ska would be odourless, taste- 
less, colourless and touchless ;—similarly also that composed 
of Air and Aka@sha; as also that composed of Earth, Water 
and Fire,—of Earth, Water and Atr,—of Earth, Water and 
Akashs ;—that composed of Earth, Air and Fire would be 
odourless and tasteless ; so also that composed of Earth, 
Air and Akasha ;—that composed of Kirth, Air and 4kāsha 
would be odourless, tasteless and colourless ;—that composed 
of Karth, Alr and kasha would be odourless and tasteless : 
so also that composed of Water, Fire and Akash ;—that 
composed of Water, Air and Akadsha would be odourless, 
tasteless and colourless ;—so also that composed of Fire, Air 
and Akdshu ; that composed of Earth, Water, Fire, and Air 
would be odourless ; so also that composed of Earth, Water, 
Fire and Akadsha, and that composed of Earth, Water and 
Akasha ;—that composod of Barth, Air, Fire and Akdsha 
would bo odourless and colourless;—so also that composed 
of Water, Air, Fire and Akasha ;—that composed of Earth, 
Water, Fire and Air would be odourless; for the simple 
reason that the quality of any single constituent is incap- 
able of producing any effect. 

If any single component (atom) wore the productive 
cause of anything, then there would be either constant 
production, or. constant non-production,—and the product 
would be eternal; as we have already explained above.* 

"© Agingleatom being by itself sufficient to produce ita effect, and it being 
eternal, it would go on, without ceasing, producing its effect; [or if it were nor 
active, then the effect would never be produced] ;—and the destruction of an 
effect can be brought about either by the destruction of the constituent cause, or 
by the disruption of its several components; and in the event of a single aton 
being the cause, neither of these contingencies would be possible ; being eternal, it 


cannot be destroyed ; and being:single, there can be uo disruption of componente ; so 
that the product would be indcstructible, cternal.—Tdtparya. 
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Satra (29). 

ALSO BECAUSE OF THE AUTHORITY OF SORIPTURE. 
(Sa. 29.) 
: Bhasya on St. (29). 

(P. 141, L. 14 to P. 142, L. 2.] 


In the manfru*—' May thy Eye go to the Sun’ (Rigväda, 
10-16-3), we findt the words—‘Miy thy body go to the 
Earth’; and what is referred to here is the absorption of 
the product (the Body) into its constituent element. Again, 
we find another mentra (recited in the course of the rites 
of consecration performed in connection with child-concep- 
tion) beginning with the words—‘ I create thy Eye out of 
the Sun’—and going on to say—‘I create thy Body out 
of the Eirth’ (Sk stapatha- Brihmaaas, 11-8-4-6); and what is 
referred to is only the productio1 of the product (Body) out of 
its constituent element, In the case of the Dish and such 
other things, we find that one product is produced out of one 
kind of constituents; and from this we infer that it is not 
possible for any single product to be produced out of several 
heterogeneous constituents. 


Varlika on Si. (29). 
[P. 375, L. 5 to L. 12.] 


Also because of the authority of scripture—says the 
Sutra. Atthe end of the mantra—‘I create thy Hye out 
of the Sua,’—we find the words—‘ I create thy Body out 
of the Earth’; and what is meant by this ‘creation’ 
is the production of the Effect from its cause; the meaning 
being that the Sun is the constituent cause of the Kye and 
the Earth is the constituent cause of the Body. Similarly 
at the time of the after-death rite, the mantra recited 
is—‘may thy Eyo go to the Snn,..,........may thy Body 
go to the Earth’; and the meaning of this mantra also is 
that everything becomes absorbed into that out which it 
was produced ; that is, the Product becomes absorbed in its 
constituent cause. What is meant by ‘absorption’ here 

This mangra is recited over the dead body, in course of its consecration 
by fire, i 
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is that the canse is reduced to a condition wherein the pro- 
duct has ceased to exist,—and not that the product merges 
into the Cause; so that the theory referred to (in the mantras 
quoted) is that before it is produced the Produse is non- 
existent, and that baving come iuto existence, it is des 
troyed. [And they do not support the Saakhya view that 


even before it comes into existence the Product has existed 
in a latent form, &o. &o.] 


Section (7). 
[Satras 80-50}. 
The Sense-organs and their Material Character. 
Bhasya on Sü. (80). 


In accordance with the order in which the ‘Objects of 
Cognition’ have been mentioned, itis now the turn of the 
Sense-organa to be examined ; and in regard to the Sense-or- 
gans we are going to consider whether they are the modifica- 
tions of Primordial Matter (as held by the Sdikhyas), or they 
are made up of elemental substances ( Barth &c.)* 

“ Whence does this doubt arise?” 


[We have the answer in the following Satra|— 
Sūtra (80). 
THIS DOUBT ARISES FROM THB FACT THAT THERE IS 


PERCEPTION (WITH THE Eys) WHEN THB PUPIL 19 THERE, 


AND THERE IS PERCRPIION ALSO WHEN THERB IS NO CONTACT 
WITH THB Purit, (Sù. 30.) 


© It is interesting to note that while the Bkdgya confines the discussion between 
the Saakhya and the Naiyayika, the Ta/pzrya brings in bere the controversy between 
the Naiyayika andthe Bauddie who holds that the organ is nothing apart from 
the outer physical body;i.e., the Vieual-organ consists only of the Pupil, and not of 
a Luminous Substance underlying the Pupil, as the Naiyaika holds. The 7'a{parya also 
adds that according to the Séakhya also, the Sense-organ is not exactly a ‘modification 
of Primordial Matter’ itself; but it is the direct product of ‘ Ahatkdra,’ ' Egoity,’ 
which is the product of Budghi, which is the direct product of Primordial Matter. 
Even so, inasmuch as Primordial Matter is the root-cause of all manifested things, it 


Ís quite right to say that according to the Säùkhya, the Sense-organs are ' modifica- 
tions of Primordial Matter,’ 
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On one hand it is found that there is perception of colour 
only when the Pupil, which is a physical organ made up 
of elemental substances, remains intact, and there is no per- 
ception when the Pupil is destroyed [which would indicate 
that the Visual-organ consists of the Pupil only, which is 
made up of elemental substances]; while on the other hand, 
it is also found that when an object is before the observer, 
there is perception of it, without its coming into direct 
contact with the Pupil, and it is not necessary for it to come 
into any such contact with the Pupil; and certainly Sense- 
organs cannot.operate effectively without getting at, coming 
into direct contact with, the object perceived; and in reality 
this latter fact (of an object being seen without coming into 
contact with the Pupil) can be explained only on the basis of 
the theory that the Organ is not made up of elemental sub- 
stances and is all-pervading in its character [and it does not 
consist of the Pupil].* So that both characters being found 
to belong to the Organ, the aforesaid doubt arises. 


Vartika on Sù. (30). 
[P. 875, L. 18 to P. 876, L. 10}. 


In accordance with the order §e—says the Bhasya, Tho 
question at issue is—whether the Sense-organs are modifica- 
tions of Primordial Matter,—i.e., products of Aharkara,— 
or they are made of elemental substances. The Sūtra serves 
the purpose of explaining the cause that gives rise to this doubt. 
The Pupil is made up of elemental substances, and it is found 
that there is perception of things while the Pupil remains 
intact ; and also that there is perception of a thing which is 
in front of the Pupil, though not actually in contact with 
it ;—now this character of bringing about the perception of 

© The organ can be all-pervading in character only if itbe the product of 
Ahatkéra, which beiuy all-pervading in its character, its products are also such, and 
hence uniiapeded by anything, can come into contact with anything and everything; 
s0 that even though the object is not in physical contact with the physical Eye-pupil, 
it would not matter; as the Visnal-organ, being all-pervading in its character, 
would be in contact with it all the same; and hence render it perceptible. If, on 


the other hand, the Visual-organ were made up of Elemental Substances, it could not 
get at tuinga behind any physical obstruction whatsoever, even in the shape of 


transparent things.——7'd fparya. 
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things without actual contact can belong to only such an 
organ as is not made up of elemental substances. Thus then 
both characters being found in regard to the 


Var. P. 376, . . 
a Visnal-organ, there arises a doubt. 


[The Bauddha view is as follows|—“ The Visual-organ 
“ cousists in the Pupil; as it is only when this physical pupil 
“‘ is there that there is perception of Colour; that is, as a 
“ matter of fact, there is perception of Colour only when the 
“ Pupil is there, and there is no perception of Colour in the 
“ absence of the Pupil; and as a rule a phenomenon must be 
“ attributed to (be regarded as belonging to) that in whose 
‘* presence it comes about and in whose absence it does not 
t“ come about; as we find in the caso of Colour and other 
* properties being attributed to only such substances as are 
“ products.” 


This view is not right; asthe premiss upon which it is 
based is invalidated by such instances as those of the Lamp 
and the liko ; that is to say, itis found that the perception 
of Colour comes ubout when the Lamp is there,—and yet 
this perception is not attributed to the Lamp; so that the 
general premiss stated (by the Bauddha) is invalidated. 
Further, for one who holds the view that the Visual-organ 
organ consists only of the Pupil, there should be equal 
perception of near as well as remote things; that is to say, 
the Pupil never gets at (comes into direct contact with) the 
things perceived,—and inasmuch as this absences of contact 
could be equally present in the same degree in the case of 
both near and remote things, the perception of both should 
be of the same kind and degree. ‘But there would be 
difference duc to perceptibility.” If you mean by this that 
—“‘while the near object is perceptible by the Pupil, the 
remote object is not so, and hence there would be a differ- 
ence in the perception of the two things, "—this is not 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 3-1-31 1183 


right ; as it has been already refuted before, under the Sūtra 
(1, 1, 4) embodying the definition of Sense perception. 


Bhasya on St. (31). 
(P. 142, L. 8 to L. 13.) 


[In refutation of the above-mentioned Banddha-theory that 
the Visual Organ consists in the Pupilonly]}, the Saikhya 
asserts as follows :-— 


“ The Sense-organs are not made up of Elemental Sub- 
stances ;—“* Why 7-— 


BECAUSE HERE 1S PERCEPTION OF LARGE AND SMALL 
THINGS, —(Sū. 31). 


“ The term ‘large’ includes also the larger and the larg- 
“est; and what is meant is that as a matter of fact, all things 
‘Sof various degrees of magnitnde are perceived; e.g., the 
“(lurge) Banyan tree, asalso the (lerger) mountain, and so 
“ forth ;—similarly the term ‘small’ includes also the smaller 
“and the smallest; and the meaning is that as a matter of 
“ fact things of various degrees of smallness are perceived ; 
such asthe Banyan-seed and so forth. ‘This fact of both 
“ kinds of things being perceived seta »sice the possibility of 
“the Sense-organs being made up of Elemental Substances ; 
“asn matter of fact, that which is made up of Elemental 
** Substances can pervade over (and operate upon) only such 
“things as are of the same magnitude as itself; while that 
“ which is not so made up is all-pervading, and as such can 
“operate upon all tlings (of all magnitudes).”* 

Varttka on So. (31). 
[P. 576, L. 11 to P, 379, L. 1.) 

Others (she Saénkhyas) have held the following theory :— 
“The Sense-organs are not mide up of Blemental Substan- 
“ ces,—-because there is perception of large and small things 

©The Sinkhya argument is thus stated by Vishnanagha :—The Physical 
Eye-ball cannot be the organ of vision ; for if it were, then it would mean that 
the organ is operative without getting at the Object ; which is open to objection. 
Then, it might be held that if the Eye-ball is not the organ, it is something else 
made up of Elemental Substances which is the organ ;—but this also would not 
be right ; as the organ of vision apprehends things of large as well as small 


magnitudes ; which would not be possible, if it were made up of Elemental 
Substances, 
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*(Si.). The term ‘large’ inoludes Jo. &o., saya the Bhasya. 
“ This fact of perception by the Visual Organ sets aside the 
“view that the organ is made up of Elemental Substances ; 
“for a thing made up of Elemental Substances can operate 
“ upon only such things as are of the same magnitude as itself ; 
“ while what is not made up of Elemental Substances is all- 
“& pervading, and is connected with all things.” 


[The Vartika offers the following criticisms against the 
Saskhya view and the argument urged in its support, in the 
Siitra, 31.J— 


The argument put forward cannot be accapted, as what 
hus baon urged is found also in the case of such things as the 
Lamp and the like, which are (admittedly) made up of Ele- 
mental Substances; the Lamp and several other things, 
which are made up Elemental Substances, are found to illumi- 
nate (render cognisable) ‘large and small things ’ ; so that the 
premiss (put forward by the Sarkhya, that ‘ what briags 
about the perception of large and small things cannot be 
made up of Elemental Substances) cannot be true. If the 
fact of the Lamp, &c.,.being so illuminative be not admitted 
(by the Sa2khyx), then, in that case, inasmuch as the Visual 
organ would be the only thing to which the character of render- 
ing perceptible large and small things would belong (accord- 
ing to the Sazchya), the premiss put forward would be falla- 
cious, as beiag too specifi:,—the said character being one 
that is precluded from both kinds of things—those made up 
of Elemental Substances and those not so made up.* “ But 
Cognition is actually found to be such a thing as is illumina- 
tive of large and small things, and it is not mada up of Ele- 


® If the said character belongs to the Visual organ only, then there can be 
no corroborative instance either way; ie, no other thiug—eithor made up of 
Elemental substances, or not so made up—could be cited as possessing that 
character ; so that the said character ofthe Visual organ could not prove either 
that itis made upof Elemental Substances orthat it is not so made up. 
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mental Substances.” Certainly, no such thing is found ; 
Vir. p.377, 892 matter of fact, Cognition does not illumine 

large and small things; Cognition is illumina- 
tive itself, and not illuminator; what Cognition does bring 
about are only the ideas of abandoning, acquiring or ignoring 
the thing that has been cogniged [and certainly these ideas 
are neither ‘large’ not ‘small’]. So that there is not a 
single thing which, being not made up Elemental Substances, 
is the illuminator of large and small things. 


“ But there is the Mind.” 


True; but Mind is neither made up Elemental Substances, 
nor not so made up. 


The same applies to the Soul also, which is neither made 
up of Elemental Substances, nor not so made up. 


“Ifthe Mind is not something not made of Elemental 
Substances, then what you have said before, regarding the 
Sense-organs being made up of Elemental Substances and the 
Mind being not so made up, becomes. discarded.” 


Certainly not ; for ‘ not made up Elemental Substances’ is 
synonymous with ‘ not of the nature of Elemental Substance '; 
what is meant by saying that ‘Mind is not made up 
of Elemental Substances’ is that Mind is not of the nature 
of Elemental Substance; in reality the Mind is neither ‘ made 
up of Elemental Substances,’ nor ‘ not made up of Elemental 
Substances.’ ‘This does not help you; for the same may 
be said in regard to the Sense-organs also; that is to say, 
what is meant by the Sense-organs being called ‘not made 
up of Elemental Substances’ is that they are ‘not of the 
nature of Elemental Substance ’.” {Our answer to this is 
that] the person (i.¢., the Sa#khya) who regards the Sense- 
organ as ‘not made up of Elemental Substances ’ and as “alle 
pervading’ should be asked the following question :—Why 
is there no perception of this hidden by obstructions ? “What 
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is the purport of this question?” Well, (what is meant is 
' that) if the Sense-organ is all-pervading, the wall or any 
such obstruction can have uo power of obstructing it. 
“What is obstructed is the Fritti (organic functioning) of the 
Sense-organ.” If you mean by this that—" while it is true 
that the Sense-organ itself is all-pervadiag, what is obstruct- 
ed by the wall and such obstructions are the organic func- 
tionings which go forth from the Sense-organ when it is 
moved by the causes that tend to accomplish the purpose 
of the person concerned, just as bubbles go forth out of a 
vast lake,”—then our answer is that this explanation cannot 
be accepted; as there is no proof for the existence of any 
‘Sense-organ’ apart from the said ‘functionings’;as a mat- 
ter of fact there no proof for the existence of any ‘ Sense- 
organ’ apart from the ‘ functioning,’ which is what brings 
about the apprehension of things; and until there is som» 
proof for such a thing, it cannot ba accepted. And, on the 
other hand, that, (i.c. the Sense-organ)’ which is not obs- 
tructet (by obstructions) and that (i.e. the functioning ’) 
which ts obstructed cannot be one and the same ; if they were 
the same, then there would be no sense in saying that “ it is 
the sam? ‘functioning’ which goes forth (from the Sense- 
organ) and is obstructed.” Further, if both were the same, 
then (like the functioning) the Sense-organ would be liable 
to production and destruction; t.¢., if the Sense-organ 
be not something different from the functioning then, just as 
there are production and destruction of the Functioning so 
would there be of the Sense-organ also. <“ But of the 
Functioning, there is only manifestation, and not production.” 
If you mean by this that,—="I do not admit 
that functioning is produced, itis only mani- 
fested, nor is it destroysd, it ouly disappears,” —this explana» 
tion cannot serve any useful purpose; as it is only a particu. 
lar form of production; i.e., ‘manifestation’ is only a parti- 
cular kind of ‘ production,’ “How so?” For the 


Var. P, 378. 
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simple reaigon that there is no ‘manifestation’ of a thing 
unless some peculiarity is produced in it. If you think that 
a thing can bo munifested without any peculiarity being 
produced in it,—then such manifestation should be incessant 
(eternal), This same remark applies to destruction also: 
for ex hypothesi, when there is what you oall ‘disappearance’, 
itis not that something that existed has ceased to exist; 
and unless some peculiarity of the thing has ceased, it cannot 
cease to be perosetved. Then again, for one who regards 
all things as eternal, it is not right that there should be per- 
ception and non-perception; for unless there is produclion of 
some peculiarity (in it) there can bə no perception of it; a 
thing (not perceptible before) ; nor can there he non-perception 
of the thing (before perceptible) unless there is destruction 
of some peculiarity of it. 

Then again, for one who regards the Sense-organ as eter- 
nal and all-pervading, the name ‘cause’ would be meaning. 
less: As a matter of fact, when one thing comes into exis- 
tence after another, the latter is called the ‘Cause; if 
both the Cause and the Effect be eternal (as they must be for 
one who regards all things as eternal), then what would 
‘come into existence after’ wiat? And both being equally 
eternal, how could there be any causal relation between 
the two? It behoves you also to explain the meaning of 
the term, ‘ Karaka,’ ‘Agent.’ “The Karaks or Agent is that 
which brings into existence.” Itis true that the Karaka is 
that which brings into existence; but for one who regards all 
things to be eternal there can be nothing that is brought 
into existence ; and when there is nothing that can be brought 
into existence,we do not find any use for the Karaka. “ The 
use ofthe Karaka lies in manifesting things.” But what 
we have said above applies equally to manifestation also: like 
the manifested thing, the manifestalton also is eternal ; so that 
for the latter also thera would be no need for the Karaka. 
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Further, the theory under review inplies the absurd cone 
tingency of several things being perceived simultaneously : 
That is, if the ‘functioning ' is not something different from 
that (Sonse-organ) to which it belongs, then the existence 
ofthe latter would imply the existence of the former 
also, which would make it possible for several things to be 
perceived atthe same time; and inasmuch as there would be 
eeveral functionings of each Sense-organ, the latter, which 
ig one, would become many! As the Sense-organ is ex hypo- 
thesi non-different from its Functionings, you will perhaps 
say that what you mean is that the Functionings are 
not different from the Sense-organ (and not that the 
Sense-organ is not different fromthe Functionings). But 
in that case there would be only a single Functioning (the 
Sense-organ being one only). If, witha view to avoid these 
difficulties, you say that you do not accept any of the two 
views (either that the Sense-organ is not different from the 
Functionings, or that the Functionings are not different from 
the Sense-organ),—then it means that the two are different, 
the Functioning is different from that to which it belongs. 
There is no third alternative possible. 


From all this it follows that it is not right to regard the 
Sense-organ as all-pervading and eternal. 


Bhagya on SA. (82). 
[P. 142, L. 18 to P, 148, L. 4). 


[The Bhasya answers the Savkhya argument of Si. 81 
as follows|—From the mere fact of there being apprehension 
of large and small things it cannot be inferred that the Sense- 
organs are nol made up of elemental substances, or that they 
are all-pervuding ; 


THB SAID APPREHENSION (OF LARGE AND SMALL THINGS) 18 
DUE TO THE PEOULIARITY OF THE CONTAOT BETWEEN THB 
LIGHT-BAYS (EMANATING FROM THE VISUAL ORGAN) AND THE 
OBJECT (PEROKIVKD). (Su. 32), 
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_ As a matter of faot, the ‘apprehension of large and small 
things’ is bronght about by the peculiarity of contact 
between the ligit-rays emanating from the Visual Organ and 
the object perceived® ; just-as there is by contact between 
the light-rays from the lamp and the object. 


That there is such contact between the light-rays (from 
the Visual Organ) and the Object perceived is proved by the 
phenomenon of obstruotion; that is, when the rays of light 
emanating from the Eye are obstructed by such things as the 
wall and the like intervening between the Kye and the Object), 
they do not illumine (and render perzeptible) that object ; 
this heing exactly what happens in the case of light emanat- 
ing from a Lamp. [And this goes to prove that for the per- 
ception of objects, the direct contact of light from the Bye 
with the object is essantial ; for if this were not so, and if the 
organ were au all-pervading ony, the perception would not be 
obstructed by an intervening object]. 


Var(ike on SQ. (32). 
[P. 879, L. 1 to L, 14]. 


The ‘perception of large and small things,’ being due to 
other causes (otherwise explicable), cannot be accepted as a 
valid ground (for the idea that Sense-organs are not made 
up of Biemental Substances). That is say, the Saakhya has put 
forward the ‘ perception of large and small things ’ asa reason 
for the conclusion that ‘the Sense-organs are not made up 
of elemental substances; but as a matter of fact, the 
suid perception is due to other causes; so that from the ‘ per- 
ception of large and small things’ we cannot deduce either 
the fact that ‘ Sense-organs are not made up of elemental sub- 
stances,’ or that they are all-pervading. 


*The light-rays emanating from the Visual organ which ara devoid 
of any manifested colour, form the constituent parts of the organ, wiiich, accord- 
ing tothe Naiyayika, is made up of the Elemental substance of Light ; the Organ, 
consisting of the light-rays, issuing forth, comes into direct contact with the 
object ; and whether it is a large or a small object perceived depends upon the exact 
nature and extent and force of the light-rays emanating from the organ, The 
example citedis that of the Lamp, because the light from the lamp alao, like that 
from the Visual Organ, is devoid of manifested colour.—Bhdsyachandra. 
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Because the sail perception is due to the peculiarity of the 
contact belwren, gv, §c.—says the Sitra. That is to say, the 
perception of large and sinall things is brought about by the 
peculiar character of the contact of the rays of light from 
the Kye with the object perceived ; from mere contact in 
general, there follows only a vague general sort of percep- 
tion ; while from the specific kinds of contact follow specific 
forms of perception. What is the ‘ peculiarity ’ or ‘ specific 
character ’ of the contact ? ” The ‘ peculiarity ’ consists in 
the concatenation of the several contacts of the component 
parts (of the object and the organ concerned).* Asa matter 
of fact, the contact that brings about a particular perception 
is aided by several contacts of component parts; and ‘the 
contact of the Sense-organ with the object,’ aided by the 
several coutacts of their saveral component parts, constitutes 
what is called the ‘peculiarity of the contact.’ And inas- 
much as this peculiar contact operates equally in the case 
of large and small things, the said ' perception of large and 
amall things ’ is found to be explicable otherwise (than on the 


basis of the assumption that Sense-organs are not made up 
of Elemental Substances). 


That there is such contact between the light-rays and the 
object ta provad by the phenomenon of obstruction—says the 
Bhisya This obstruction is due to the fact that such things 
as the wall and the like are not of the nature of light (are 
not tronsparent), If the Sense-organs were capable of 
operating upon (rendering perceptible) things without actually 
getting at them (which they would be only if they were 


® That is,—(1) the ‘contact of the component parts of the organ with tho 
component parts of tho object; (2) the cuntact of the component parts of the 
organ with the object as a whole; (3) the contact of the organ as a whole 


wih the component parce of the ubject; and (4) the contact of the whole 
organ with the bject.—Tufparya, 
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not made up of Elemental Substances, and hence all-pervad- 
ing], —snch things as the wall and the like could not have the 
power of obstructing (their operation); hence we conclude 
that rays of light emanate from the Visual Organ, just as 
they do from the Lamp. 


Bhasya on Sü. (33). 
[P. 148, L. 4 to L. 8). 
The Siddhantin having put forward the view that the fact 
of the Visual Organ consisting of light-rays can be inferred 


from the phenomenon of obstruction,—the Opponent urges 
the following objection :— 


Sifra (33). 


“JNaSMOCH A8 NO SUOM THING (as VISUAL LIGHT- 
RAYS) IS EVER PRKCKIVED, WHAT HAS BEEN PUT FORWARD 
OANNOT PROVE ANYTHING.” 


“ Inasmuch as by its very nature Light is endowed 
“with colour and touch, the Light of the Visual Organ, 
* if it existed, should be perceived,—just in the same manner 
“as the Light of the Lamp is perceived,—according 
“ to the principle that ‘ the perception of a thing is due to its 
“ boing possessed of large magnitude, being composed of 
“several component particles, and being endowed with 
*colour’.® (And since the Light from the Kye is never 
“ perceived, it follows that no such Light exists}. 


Varlika on Sù. (33), 
[P. 379, L. 14 to P. $80, L. 3}. 


The Si@ghantin having put forward ge. ge—says the 
bhasya. The view pnt forward. in the Sitra is that there 


® This principle is enunciated in the Vaishésika-Sdfras, though the form of the 
Siitra (4. 1.6) is somewhat different from what is quoted here. The Sutra is worded as 
HEIRATEN STITT TAS: 

The Td{parya explains the sense of the Opponent’s objection thus :—" When a 
thing, which is capable of perception, is not perceived, the only right conclusion 
iə that it does not exist ; and it would not he right to assert its existence on the 
ground of merely inferential reasons. If this were permitted, then it might be 
perinisaible to assert the exiatence of even such things as the horns of a man", 
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is no such thing as Light from the Visual Organs; and the 
grounds are as follows:—“ Inasmuch as Light is some- 
“ thing quite amenable to perception, it is not right to base 
“its existence upon mere Inference; when a thing that 
“ia perceptible fails to be perceived, the natural conclusion 
“ is that it does not exist; as we fud in the case of such 
“ things as the Jar and the like ; the Jar and such other things, 
“ being possessed of large magnitude, being composed of 
“ several component substances and being possessed of Colour, 
“are perceived (whenever and wherever they exist) ;— 
“ now, inasmuch as the Light of the Bye also is possessed of 
“large magnitude, is composed of several component sub- 
“atances and is endowed with Colour,—why is it not per- 
“ceived? That Visual Organ is possessed of large magni» 
“tude is due to the large magnitude, multiplicity and aggre- 
“gation of its constituent elements ;—that it is composed 
“ of several component substances is due only to the multi- 
t‘ plicity of its constituent elements ; and lastly, since light is 
‘endowed with Colour and Touch, the Visual organ (if made 
“up of light) cannot be without colour. Thus then, all the 
“ conditions of perceptibility being present, if the Light of the 
“ Visual Organ fails to be perceived, it follows that it does 
“ not exist.” 


Satra (34). 
[ Anawer to the above objection]—Mens Non-Pr- 


CEPTION OF THAT WHICH CAN BE DEDUCED BY INFERENOE 
18 NO PROOF OF ITS NON-ExisTence. (SO. 34). 


Bhasya on SQ. 84. 
[P. 134, Li, 10—12.) 


The existence of the light-rays (of the Visual Organ) bein 
deduced by Inference from the phenomenon of ‘ obstruction, 
which shuts off (makes impossibie) the contact (of the object 
with the Visual organ,}—mere non-apprehension of them by 
Perception does not prove non-existence; just as in the 
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oase of the upper surface of the lunar disc and the lower 
strata of the Earth (both of which are deduced by inference 
and not apprehended by Perception, and yet not regarded 
as non-existent). 


Vartika on St. (84). 
[P. 380, L. 5 to L. 16.) 


Here non-eaiatence, §e.—says the Sitra. When a thing is 
not apprehended by Perceptiun, if it happens to be deduced 
by Inference, it is not right to say that it does not exist ; 
as we find in the oase of the upper surface of the lunar disc 
and the lower strata of the Earth ;—even though these two 
things: fulfil all the conditions of perceptibility, yet they are 
not apprehended by Perception, but since they are appre- 
bended by means of Inference, they are not regarded as non- 
existent. ‘What is that Inference?’ It consists in 
the cognition of both (Earth and Lunar Disc) as having an- 
other side (than tbe one that is seen), Similarly in the caso 
of the Light-rays of the Visual Organ, the Inference is based 
upon the phenomenon of obstruction. 


Others (some Vaishésika teachers) have explained that 
the conditions laid down (in Vaishdgika-S. 4. 1. 6,—viz., 
that of (a) being endowed with large magnitude, (b) being 
composed of several substances and (c) being possessed of 
Colour—are meant to refer to the act of Perception, and not 
to the Perceived object. |‘ What is the meaning of this ?” 
What we mean is, not that whichever object fulfils the said 
conditions is perceived,—but that whatever object is perceiv- 
ed does fulfil the said conditions. So that the said Vuishégika- 
Satra (under this explanation) cannot be accepted as contain- 
ing the description of the Conditions of Perception; as 
(according to this explanation) Perception would be absent even 
when the conditions are present; thatis, even when an object 
is endowed with the characters mentioned, it may not be 
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perceived; from which it would follow that the said condi» 
tions cannot form the cause of Perception.® 


Safra (84). 
THEHKE BEING NO UNIFORMITY BEGARDING THE CHARAO: 
TER (OF PEROEPTIBILITY OR IMPEROBPTIBILITY) AS BELONG- 
ING TO SUBSTANCES AND QUALITIES, THERE OAN BE NO CEE- 
TAINTY IN REGARD TO ANY PARTIOULAB TRING BEING AOTUAL- 
Ly penoeiven. (Sü. 35.)t 


Bhasya on St. (85). 
[P. 143, L. 14-18]. 


- The said character (of Perceptibility or Imperceptibility) 
is diverse, inasmuch as it belongs (sometimes) to the Sub- 
stance and (sometimes) to the Quality; for instance, while 
the Substance, in the shape of the molecule of Water 
(hanging in the atmosphere) with its constituent particles 
actually in contact (with our organs of perception), is not 
perceived (with the Visual organ),—its quality of coolness 
is perceived; and it is from the continuous presence (in the 
atmosphere) of such aqueous molecules that the two (Winter) 
seasons of Hémanta and Shishira derive their character ;— 
similarly while the substance in the shape of the molecule 
of light (hanging in the atmosphere), with its colour unmani- 
fested, fails to be seen, along with its colour,—its warmth 
is actually perceived; and it is from the presence of this 
substance that the two seasons of Spring aud Summer derive 
their character, [All this goes to prove that the mere non- 
perception of a thing is not a proof of its non-existence}. 


Vartika on Si. (35). 
There being no uniformity, fc. §c.—says the Sūtra. The 
rest is clear in the Bhasya. 


° The Tdfparya has taken this sentence as pointing outthe weak point in 
the explanation. It is certainly a weak poiut, ifthe Sūra is really meant to 
enunciate the causes of Perception, 


t The printed text of the Sitra reads sqafsatrar: s0 also the Ny&yasitchini- 
bandha. But we find the reading gqq@sogfyqry: in the Bhasyachandra, in the 
Puri SQ. Ms., in Sūtra Me. D; as also in the Puri Bhigya Mes. A and B. The 
translation adopts this latter reading. 
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Bhasya on So. (26.) 
[P. 143, L. 18 to P. 144, L. 8.] 
Whero it does come about,— 


Percertion oF Cotour (AND COLOURED SosstaNnoer) 
IS THE RESULT OF THE INHEBENOB OF SEVERAL COMPONENT 
SUBSTANCES, AND OF THE PRESENOS OF A PARTICULAR OHA- 
RACTES OF Cotoun.* (Siitra 86). 


That is to say, it is so whenever Colour and the Substance 
in which it subsists are apprehended by Perception. The ‘parə 
ticular character of Colour ’—by reason of whose presence 
colour (and coloured substances) are perceived, and on account 
of whose absence, a Substance (as endowed with colour) is 
not perceived,—consists in what has been called its ‘manifested 
character.’¢ It is for this reason (of perceptibility depending 
upon the manifestation of colour) that the Light-ray from the 
Eye, having its colour unmanifested, is not perceived with the 
Eye, [and certainly this non-perception does have not prove 
that the ray is non-excellent], In connection with Light, we 
find that it possesses a diversity of character: viz: (a) some- 
times it has both Colour and Touch manifested, as in the Sun’s 
rays (which is perceived by the Visual and Tactile organs) ; (b) 
in some cases it has its Colour manifested but Touch unmani- 
fested; as in the rays of light from the Lamp (which are 
perceived with the Visual organs); (c) in some cases it has 
its touch manifested and colour unmanifested, as light in 
contact with (heated) Water and such other things (which is 
perceived by the Tactile Organ only); and (d) in some cases 
it has both Colour and Touch unmanifested and is, as such, 
not perceptible, (either by the Visual or by the Tactile Organ) 
—e. J., the light-rays emanating from the Eye. | 


Vartike on Si. (36). 
[P. 880, L. 19 to P. 381, L. 16.] 
Question.—“ Why is it that the Light-rays of the Visual 
Organ are not perceived ?” 


® This Safra isnot found in Vishvanagha’s Vrifti, nor in the Nydyasatra- 
vivaraga, nor in Büşra Ms. D., nor in Puri Sufra Ms. But the Vdrfika, the 
Nydyasiichinibangha and the Bh tsyachangra treat it av Safra. 

+ That is, Colour and (Coloured object are perceived only when the colour is 
manifested. 
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Answer.—Because the conditions of perception are not 
present. Presence of large magnitude, presence 
of several component substunces and presence 
of Colour are not the sole conditions of perceptibility ; but 
what is meant by ‘Colour’ (whose presence is necessary for 
perception) is not merely colour, but a particular character 
of colour. To this effect we have the following Sittra—Per- 
ception of Colour, £2. gc. By the term ‘particular character 
of Colour’ what is meant is that peculiarity of Colour which 
is called ‘ manifestation’; because the mere character of 
‘Colour’ is not one that differentiates one Colour fromanothor ; 
while ‘manifestation’ being a character that does serve to 
differentiate (one Colour from another), it is called a ‘particu- 
lar character’; just asthe mere character of ‘ Brahmara’ 
is nota ‘particular character of Brahmana,’ So. that it is 
ouly what serves to differentiate things of the same kind from 
one another that is called a ‘ particular character.’ 


Var. P. 381. 


The ‘ manifestation ’ (of a quality, like Colour) is inferred 
from its-effect ; i.e., ‘ manifestation is that particular charac- 
ter, by reason of whose absence the Aqueous Substance and the 
Luminous Substance (hanging in the atmosphere) with their 
component particles in contact are not perceived ia the Winter 
and the Summer respectively,—and by reason of whose pre- 
sence the light-rays of the Lamp and the Sun are perceived, | 
And inasmuch as this ‘ particular character’ of Colour is not 
present in the Light-rays emanating from the Eyas, these rays 
are not perceptible with the Eye. 


Such diversity of character has been found in the case of 
Light. That is to say, Light is of four kinds : (a) That which 
has both Colour and Touch manifested, e.g., the light-rays of 
the Sun; (b) that which has its Colour manifested but Touch 
unmanifested, 6.9., the Light from the Lamp; both these kinds 
of Light are perceptible (by the Eye), because their Colour is 
manifested ;—{c) that which has its Touch manifested, but 
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Colour unmanifested, e.g., the Light io (heated) Water; and 
(d) that which has buth Colour and ‘Touch unmauifested, e.g. 
the light in the Eye, both of these latter kinds of Light are 
imperceptible (by the Hye), because their Colour is not 
manifested. 

{The cause of the said ‘diversity’ is explained in the 
following Sitral— 

Süjra (37). 
THB FORMATION OF THE SENSE-ORGANS, BEING DUB TO 
Merit AND DEMER, IS SUBSRVIENT CO * THE PURPOSES 
OF MAN, (Sd. 37). 
Bhisya on Sü (37). 
(P. 144, L. 10 to P. 145, L. 8). 


As a matter of fact, the Sense-organs are formed in 
accordance with the purposes of the sentient being served by 
them,—such ‘purpose’ consisting of the perception of things 
and the eaperiencing of pleasure and pain; so that the 
generation of the light-ray ia the Eye is for the purpose of 
getting at (and operating upon) the object perceived;f 
and the fact that the Colour and Touch (of this Light in the 
Visual Organ) are not manifested is deduced from (and 
assumed on the basis of) certain well-known usages [snch, 
e.g. as the dictum that ‘the Sense-organs are themselves 
beyond the senses,’ and so forth].{ Similarly it is from 


* The Bhdsyachandra explains qeudaen:, as ‘brought aboat by man’s pur- 
pose.” But from the Bhdsya it is clear that it means ‘subservient to man’s 
purpose.’ 

f From the general principles enumerated in the Sūtra, it follows that, because 
objects are perceived with the Kye, aud the Eye-socket or Pupil is unable to 
get at the object,—and Sense-organs cannot apprehend things without getting 
at then,—we conclude that the formation of the Bye mast be such that it is 
able to get at the object ; aud hence we come to the conclusion that the Eye is | 
coinposed of Light, and it is the ray of light, that isauing from the Eye, falls upm 
the object that is seen with it. 

{The Bhdsyachandra explains ‘ Vyarahdra’ as ‘* Vyavuh iravishégah,' 
Vichif{rajnanashabduprayog irapidih, Afindriyamindriyamiftyadih. There are 
certain well-known uotions in connection with the Sense-organs; one of these 
being that the Sense-organs themselves caunot be perccived by the Seuses; and 
in the case of the Eye, this woald be true only if the Eye consisted of such 
Light as has its colour and touch unmanifested ; if it consisted of the Pupil only, 
the Eye could not be imperceptible. 
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usage (and experience) that we deduce the fact that in regard 
to certain objects there is hindrance (to the operation of the 
Visual organ), which indicates the presence of obstruction. 
In fact, as the Sense-organs, so also the manifold and diverse 
formation of all things, is ‘due to Merit and Demerit (of Mon 
being born into the World),’ and is ‘subservient to the pur- 
poses of Man.’ 


The term ‘ Karma’ (in the Sūtra) stands for ‘ Merit and 
Demerit’; which serves to bring about the experiences of the 
sentient being. 


The said ‘Obstruction’ can belong only toa material 
ei pris substance, because there is unfailing concomi- 
iad tance.* That is to say, the obstruction that 
we find as hindering the operation of the Sense-org in upon 
certain substances must be regarded as belonging to a mate- 
rial substance, for the simple reason that it never fails in 
its concomitance with material substances; for we have never 
found any immaterial substance (ng Akasha anl the like) 
Appearing as an ‘obstruction,’ [Et is true that non-vbstruc- 
tion is found in the case of certain material substances also, 
e.g., glass, rock-crystal an.l the like, which do not hinder the 
operation of the Visual organ; but] as for non.obstruetion, 
this is not unfailing in tts concomitauce, either with material 
or with immaterial substances, —beinz found, as it is, along 
with both. | Hence non-obstruction cannot prove either the 
material or the non-material character of the Sense-organs, } 
Some people argue as follows :—“ It comes to this that, be- 
cause there is obstruction, the Sense organs must be material, 
and because thera ís non-obstruction, they must be none 
malerial ; ‘non-obstruction’ (of the Sense-organ) also we 
find when things, hidden behind the glass, or mass of white 
clouds, or rock-crystal, are clearly perceived.” But this 
is not right; because there is non-vbstruction also in the case 
of material substances ; e.g, (v) there isjillumination, by lamp- 
light, of things hidden behind glass, clouds and rock crystal ; 
which shows that there is no obstruction of Lamp-light (which 
is admittedly material); and (ò) there is no obstruction of the 


© This sentence has been printed as a Sifra. But neither Sa. Ms. D., vor 
the Nydyasitchinibantha, nor the Puri 81. Ms., nor Vishvanatha, nor the 
Nydyas3{ravicarans, nor the Bha@gyavhangra read any euch Sūra, We do 
not, therefore, treat itas a Sä., the Sifra-numbering therefore, here onwards, 
will not agres with that of the printed text. 
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heat of the cooking fire operating upon things placed in the 
vessel (placed upon the oven) [and the cooking fire is also 
admittedly material}, 


Varlika on Si. (37). 
[P. $81, L. 18 to P. 882, L. 18] 


The formation of the Sense-organs, Sc. §¢.—says the 
Sitra. The rest is clear in the Bhasya. 


Says the Bhasya—The fact that the Ooluur and Touch (of 
this light in the Visuel Organ) are not minifested is deduced 
from (and assumed on the basis of) certain well-known usages. 
If the Visual Light had its colour manifested, 
then, at the time that several such liyht-rays 
fall upon any perceived object, that object would be burnt 
{as on the contact of fire; which is the only light in which 
colour is manifested]; and when several light-rays would fall 
upon the object at one and the sama time, these says (being 
substances with manifested colour) would tend to hide the 
object from view, and the object should fail to be perceived. 
You will perhaps argue as follows—“ When the rays of the 
Sun fall upon an object, it does not obstruct the rays of light 
issuing from the perceiving Eye (and the object does not fail 
to be perceived); and in the same manner, there need be no 
obstruction to the Visual rays by the several light-rays falling 
upon an object (which would thus not fail to be perceived).” 
But this is not right; the perception is brought about after 
piercing ; that is to say, in the example cited by you what 
happens is that the rays of light issuing from the Eye pierce 
through the solar rays and then become connected with the 
object. As regards Visual Light however, if it had its colour 
and touch manifested, then the light-rays from the Eye of 
one person having fallen upon an object, it would become 
hidden under those rays (which having their colour and touch 
manifested would not be transparent), and would not be per- 
ceived by any other person. § ‘* But when several light-rays 


Var. P. 382. 
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impinge upon au object, what happens is that out of these 
rays there is produced a new substance, of the same nature 
as these rays, in the shape of another Ray.”* If such were 
the case, then the perception of things by a man witk an im- 
perfect Eye (Visual Organ) would be of the same kind as that 
by a man with a perfect organ ;f and thia cannot be accepted ; 
as such is not found to be the case. Asa matter of fact, 
well-known usage shows that the light-rays from the Kyo do 
not have their colour and touch manifested. 


The manifold and diverse formation of all things is due to 
Merit and Demerit and is subservient to the purposes of Man; 
the term ‘ Karma’ stands for Merit and Demarit; which serves 
to bring about the experiences of the sentient being—says the 
Bhasya. 


The said ‘obstruction’ must belong toa material sub- 
stance; because it never fails in its concomitance; that is, 
the Visual Organ must be a material substance,—because we 
find its operation obstructed by such things as the wall and 
the like,—as we find in the case of the Jar and such other 
material substances. 


“ But by reason of non-obstruction, it should be regarded 
as non-material.” If you mean by this that—If on the 
strength of its obstruction the Visual Organ is regarded as 
material,—then on the strength of its non-obstruction, it 
should ba regarded as non-material; an] such non-odstruction 
of the Visual Organ is actually met with, when we find that 
there is perception of things hidden behind glass, clouds 
(vapour) and rock crystal,’’—our answer is that this is not 
right ; as the premiss is not true; in the case of the Lamp- 
light, we find that of the material light of the Lamp also there 
is non-obstruction (by rock-crystal, &».); and there is non- 
 @That is, ont of the several components of the Visual Organ, there is 
‘produce! the singls campasite in the form uf the Visual Organ’—Taftparya. 


t According to the Purvapakgt, in both cases the conposite organ would be 
equally produced out of a number of componeut light-rays, 
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obstruction also of the heat of the cooking-oven over things 
placed in the cooking pan [both which go to show that there is 
necessary concomitance batween obstruction and material 
character}. 

Bhasya on Sü. (38). 


(P. 145, L. 8 to L. 14}. 


As regards the non-percepiion (of the Light-rays from 
the Eye), this may be due to special reasons. [For ex- 
ample ]— 


Satra (38). 
[TS NON-PERCEPTION IS SIMILAR TO THE NON-PERCEP- 
TION OF THK LIGHT OF THE STARS AT MIDDAY. (Si. 33). 


The general principle is that there is perception of a 
thing when thero is ‘iuherence of several component sub- 
stances’ and also’ a particular colour’ (Sā. 36); and yet 
in the case of the light of the stars, we find that even though 
the said conditions of perception are present, it stills fails 
to be perc -ived at midday, because it is suppressed by the 
(fierce) light of the Sun ;—exactly in the same manner, in 
the case ot the Light of the Visual Organ, even though the 
conditions of perception—in the shape of the presence of 
‘several component substances’ and of ‘a particular colour’ 
—are present, it fails to be perceived, for certain special 
reasons. What this special reason is has been explained above 
(in the Bhagya on St. 36, P. 144), where it has been pointed 
ont that there is no perceptional apprehension of a substance 
which does not have its Colour and Touch manifested. It is 
only when there is absolute non-perception, [i.e. when the 
thing is not perceived at all, and its non-perception is not 
due to any special causes], that it can be rightly regarded as 
proving the non-existence of the thing [and inasmuch as such 
is not the case with the Light of the Visual Organ, its merely 
accidental non-perception cannot justify the conclusion that 
it does not exist]. 


Vartika on Sa. (88). 
(P. 382, L. 18 to P. 383, L. 6.] 


As regards non-perception, this may be due to. special 
reasons—says the Bhagya. 
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Iie non perception. eto., etc.—says the Sé#ira In the cnse 
of the Star-light, we find that even though it fulfills all the 
conditions of perceptibility, it fails to be perceived at mid- 
day, by reason of its suppression ; in the same 
manner, even though the Light of the Visual 
Organ fulfills all the conditions of perceptibility, it fails to 
be perceived by reason of the non-manifestation of its colour. 
That the Star-light is not perceived at midday is due to the 
Light of the Sun. 


Var. P. 383. 


Bhisya on Si. (59). 
[P. 145, L. 14 to L. 18]. 

Some one might here argue that— On the same analogy 
we may say that there is Light in the piece of stone also, and 
it is not perceived at midday because it is suppressed by the 
Light of the Sun.” And in answer to this we have the 
following Sitra— 

Süfra (89). 
THE SAID ASSERTION OANNCT BE ACCEPTED; BECAUSE 

THERE [S NON-PERCEPTION (oF THE Liaut or Stones) atso 

AT NIGHT ; (Sa. 89)— 


and also because there is no cognition of it by Inference 
either (which there is in the case of the Light of the Visual 
Organ). Thus then, there being absolute non-cognition (at 
all times, and by all means of Cognition) of the Light of the 
Stone-pieces, we conclude that no such light exists. Such 
however is not the case with the Light of the Visual Organ 
[which ts apprehended by means of Inference]. 


Vartika on Si. (39). 
[P. 383, L. 6 to L. 171. 

Says the Opponent :—“ [t is not right to say that the 
non-perception of star-light at midday is due to its suppres- 
sion by sun-light; as this would lead to the absurdity of all 
things being regarded as having light; if such be the case, 
then any such thing as stone and the like might be regarded 
as possessed of Light. If it be asked why the light of these 
things is not perceived ?—the answer should be that it is not 
perceived because it is suppressed by sun-light,” 
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And it is an answer to this that we have in the following 
Sitra—This assertion cannot be accepted, &c. &c., &c. If 
stone and such things were actually possessed of Light,— 
and the non-perception of such light during the day were 
due to its suppression by san-light,—then it would certainly 
be perceived at night. ‘At night also it is not perceived 
because at night its manifester (in the shape of Sun-light, 
which would render the light of the stone visible) is absent.” 
But the supp. ssor of a thing cannot be its manifester [and 
the Opponent ‘ing declared above that Sun-light is the sup- 
pressor of Stone-light during the day, he cannot rightly say 
now that that same Sun-light, which is absent at night, is the 
manifester of stone-light] ; and it behoves yon to explain why 
there is no perception of the light of stone, &c. at night. 


Then again, the existence of Light in such things ax the 
Stone and the like is not vouched for by Inference either. 
This is what is meant by the particle ‘api,’ ‘also’ (in the 
Stra). 


Thus then, al) the means of cognition having failed to 
provide the cognition of Light in Stone, &c., the inevitable 
conclusion is that there is no Light in these things. On the 
other hand, such is not the case with the Light of the Visual 
Organ ; it is not that its existence is not vouched for by In- 
ference ;—the fact that there is effective obstruction (of 
vision) by such things as the Wall and the like leading to the 
required inference [that in the act of vision rays of Light 
emanate from the perceiving Eyo and reach the object 
perceived]. 


Bhasya on St (40). 
[P. 145, L. 18 to P. 146, L. 4]. 


The view propounded by us is supported by reason also. 
[For] 
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Sutra (40). 
THK PERCEPTION OF THINGS BEING BROUGHT ABOUT BY 

THE AID OF EXTERNAL LIGHT, THE NON-PEROEPTION (OF THE 

Visvat Licht) MUST BE DUE TO NON-MANIFESTATION (OF 

CoLoUB). (St. 40). 

It is only when the Visual Organ is aided by some exter- 
nal light that it becomes capable of apprehending things; 
and in the absence of such light, there is no apprehension 
with the Visual Organ. [So that it ison account of the 
absence of an external light falling upon it that the Visual 
Light is not perceived]. Asa matter of fact, even when the 
aid of (external) light is present, and there is perception also 
of Cool Touch, the object in which that touch subsists, (i.e., the 
particles of Water hanging in the atmosphere) fails to be 
perceived with the Hye; for the simple reason that its 
Colour is not manifested; this shows that there is non- 
perception of an object endowed with Colour by reason of 
its Colour being not manifested * For these reasons we con- 
clude that what the Péroapaksin has said in St. 35— that 
“inasmuch as no such things (as the Visual Light-ray) is ever 
perceived, what has been put forward cannot prove any 
thing ”—it not right. 

Vartika ou Si. 40. 
j [P. 383, L. 17 to P. 384, L. 3], 

Even though the Visual Light is present, there is non- 
perception of it, by reason of the non-manifestation (of Oolour) 
etc., etc.—says the S#fra. This Stra is in- 


Var. P. 384. > j nee jf 
tended to cite an illustration, The sense is 


~ In the case of the Water-particle hauging in the atmosphere, what happens 
is that its Colour not beiug manifested, it is uot perceived with the Eyo; and 
that this is so we infer from the fact that iu the perception of Water we 
require the aid of external light; similarly, the Visual Light also requiring, 
for its perception, the aid of external light, it follows that the non-perception 
of this also mustbe due to the non-manifestation of its Colour, It is a gen- 
erally recognised priuciple that a thing, which requires for its perception the 
aid of external light, fails tv be percvived only when its Colour is not manifest- 
ed; so that the non-perception of such a thing must be attributed to the 
non-manifestation of its colour, and not to its suppression by stronger light ; as is 
found to be the case with the light of stars, which, not requiring the aid of 
any external light in its perception, has its non-perception at midday due to 
suppression by the light of the Suo.—Vdrfikaand Tåtparya. 
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as follows—Any thing that requires external light (for its 
perception), has its non-perception due to the non-manifesta- 
tion of Colour; e.g., in the case of the aqueous substance 
which has its component particles closely packed, (i.e. the 
Water-molecule), there is non-perception because its colour 
is not manifested; similarly, the Visual Light also standings 
in need of external light, its non-perception also should be 
due to the non-manifestation of its Colour, 


Bhasya on Si. (41). 
[P, 146, L. 4, to L. 10, | 


Question—“ But why is suppression not put forward 
as the reason for the non-perception of the Visual Light ?° 
[The answer is given in the new Sūtra). 


SRira (41), 
BECAUSE THERE CAN RE SUPPRESSION (oF Colour) 
ONLY WHEN IT IS MANIFEST ALSO; (Sil. 41) 


—and also when itis not dependant (for its perception upon 
external light; this is the implication of the particle ‘ cha,’ 
‘also.’ As a matter of fact, there is suppression of only such 
Light as is manifested—t.e. duly evolved—and does not 
depend upon the aid of external light [as we find in the case 
of Stars]; when, on the other hand, such conditions are 
absent, 2 in the case of the Light in such things as the 
Visual Organ), there can be no suppression; which leads us 
to conclude that when acertain Light, which is not per- 
ceived (with the Kye) by reasonof its Colour being not 
manifested, becomes perceived when some external light falls 
upon it,—such Light cannot be said to be ‘suppressed,’ 


From the above it follows that the Visual Light does 
exist (and is endowed with a particular form and character). 
Vartika on Si. (41). 

{P. 384, L. 4 to L. 15.) 
Qnestion=“ Why is not Suppression held to be the reason 
for the Visual Light not being perceived?” 


© This question emanates from thosa Logicians who hold that Visual Light 
has ite Colour manifested, like any ordinary Light; and it is not perceived be- 
cause it is suppressed,by the stronger light af the atmosphere. 
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Answer—It is not so held—because there can be suppress- 
ion etc. ete.—says the Satra, Only that Light can be ‘sup- 
pressed’ which has its colour not manifested and which does 
not require the help of external light; as we find in the case 
of the light of stars, The Light of the Visual Organ, on the 
other hand, does not have its colour manifested; and it also 
requires the help of external light ; and the Colour that is not 
manifested cannot be ‘suppressed’; e.g., the aqueous sub- 
stance with its component particles closely knitted together. 
Again, even that Colour which is manifested,—if it is one that 
requires the aid of external light,—cannot be ‘suppressed ’ ; 
eg. Such things as the Jar and the like. Both these kinds 
of ‘ suppression ’ * are impossible in the case of Visual Light. 

[The Vartika formulates two arguments in support of the 
proposition that Visual Light exists ]—(a) ‘The thing in 
question—the Pupil of the Hye,—possesses Light,—because, 
being a substance, it forms a necessary factor in the special 
set of causes that bring about the perception of Colour,—like 
the Lamp ’ ;—or (b) ‘ The Visual Organ is possessed of Light, 
because, being a substance, and being something that is 
endowed with a special aptitude, it illumines (renders visi» 
ble) things hidden behind rock-crystal and such (transparent 
things),—like the Lamp.’ 

Salra (42), 
ALSO BECAUSE WE ACTUALLY PEKOEIVS TAE LIGHT IN 
THE BYES OF NIGHT-wWaLKeRS. (Si. 42.) 


Bhasya on Sü. (42), 
[P. 146, L. 12 to L. 14.] 


As a matter of fact, we actually see rays of light in the 
eyes of ‘ night-walkers ’—i.e. the cat and other animals (of 
the feline species); and from this we infer the existence of 
light in the eyes of other living beings. 


* Thae is, the suppression of Light, (1) which has its Colour manifested and 
(2) which does not require tie aid of external light. 
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‘* But just as the genus (of the Cat) is different (from that 
of Man), so would their sense-organs also be of different 
characters |so that the mere fact of the Cat’s Kye possessing 
rays of light cannot justify the inference of the existence of 
Light in the Eyes of Man].” 


There is no justification for the assumption that there 
is such difference of character (between the Eye of the Cat 
and the Eye of the Man); specially in view of the fact that 
both are equally found to have their approach (upon visible 
objects) hindered by obstructions such as the wall and other 
things. [Which fact is what forms the main ground for the 
assumption that the Visual Organ consists of Light].® 


Vartika on Sit. (42). 
(P, 384, L. 17 to P. 385, L. 5.] 


Also because &c.—says the Si#fra, citing an example in 
support of what has been said above; the full argument 
being—‘ The human Eye consists of light-rays,—because, 
while not being of the nature of Contact, it forms a factor 
in the cause of the perception of Colour,—like the Byes of 
night-walkers.’ 


“ But just as the genus (of the Cut) is different (from that 
of Man), so would their Sense-organs also be of different 
characters.” 


The sense of your argument is as follows :—‘ The genus 
‘Cat’ subsists in the Oat, but not in the Min; and in the 
same manner, it may be that it is only the Cat’s Eye that 
consists of Light, and not the Kye of Man.” 


e The mere fact that while we see light-rays emanating from the Cat's Eye, 
and not those emanating from the Man’s Eye, cannot justify the assumption that 
the two. are not of the same kind of ‘ sense-organ’ ; in the case of the Sun and 
the Moon, though the foruner is felt to be hot and the latter cool, yet both are 
regarded as ‘luminous’; hence were difference in some detail of character does 
not prove diversity of ‘genus.'—Bhdsyachangra. 


+ This qualifying clause has been added with a view to exclude Contact itself, 
which also isa factor inthe cause of perception of Colour ; but as it is of the 
nature of Contact, the qualifying clause excludes it. 
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This, however, cannot be accepted ; in view of the force 
of obstructions; that is to say, even though 
there is difference inthe genus of the Cat 
and the Man, yet we find that the light-rays from the Eye 
of the Man are obstructed exactly in the same manner as 
those from the Eye of the Cat. 


Var. P. 385. 


For the following reasons also the Sense-organs should be 
regarded as made up of material substances :—-(a) because they 
Gre cupable of resistance, like the Jar and such other material 
things;—and (b) the auditory Organ is a material sub- 
stance,— because while being a substance, it illumines (renders 
audible) external things in contact with it,—like the Olfac- 
tory organ, &c. 

Bahsya on Sa. (43). 
[P. 146, L. to P. 147, L. ò.] 


(Says the Opponent ]—“‘ It is not right to regard the Con- 
act of the Sense-organ with the Object as an instrument of 
Cognition. Why? 

“6 BECAUSE (AS A MATTER OF FACT) THERE I9 PEROEP- 

TON WITHUUT (THE ORGAN) GETTING AT (THE OBJECT) ; FOR 

(WE FIND THAT) THERE IS PEROEPTION OF THINGS BEHIND 

GLASS, VAPOUR AND ROCK-CRYSTAL. —(Su, 43). 


“ As a matter of fact, we find that when a flying piece of 
straw strikes against glass or vapour, it is actually seen with 
the Eye; and yet one thing can come into contact with 
another only when no third thing comes between them —and 
whenever a third thing does come between two things’ their 
contact is obstructed. Such being the case, if the cont act of 
Light-rays (from the Eye) and the Object (the straw behind 
the glass) were the cause of its perception, then,—no 
contact being possible by reason of the obstruction (of the 
intervening glass),—there should be no perception at all. And 
yet we do perceive things hidden behind glass, vapour and 
rock-crystal ;—all which goes to prove that the Sense-organs 
are operative without actually getting at (coming into contact 
with) the object. From this it follows that they are non- 
material in their character ; because all material things (such 
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as the Arrow, the Axe and the like) have the character of 
being operative only by getting at their objects.” 


Vartika on Si. (43). 
[P. 385, L. 5 to L. 18.] 


Says the Opponent—‘‘It is not right to urge that there 
is perception of an object only when there is contact of the 
object with the Light-rays (from the Hye); because asa 
matter of fact, there is perception otherwise also.— There is per- 
ception without the Sense-organ getting at the Object ete. ete, — 
says the Sara. When a flying piece of straw ete., etc,,— 
says the Bhasya. If the Light-rays from the Eye were 
the illuminator of the object got at by them, then they could 
never illumine (render visible) things hidden behind glass, 
vapour or rock-crystal. But they do render visible such 
things. Hence it follows that the Visual Organ is not opera- 
tive only by getting at its object. And from this it follows 
that it is not made up of material substances ; as all material 
things are found to have the character of being operative 
only by getting at their objects.” 


Sufra (44), 
[Answer to the above]|—-THE ABOVE REASONING HAS 
NO FORCE AGAINST OUR DOOTRINE, BECAUSE THERA IS NO 
PERCEPTION OF THINGS BBHIND A WALL.* (Si. 44). 
Bhagya ou Sit. (44). 
[P. 147, L. 7.] 


If the Sense-organs were operative without getting at 
their objects, then there would be nothing to prevent the 
perception of things hidden behind a wall. 


© In the printed text and in Puri A, the Bhasya basa ‘na’ preceding the Siitra. 
It is not in Puri B; nor is it supported by the Bhadsyachandra, And as the denial is 
already contained in the Safra itself, in the term ‘ aprafigédhah,’ an additional ‘na’ 
would be superfluous. 
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Vartika on St. (44). 
[P. 385, L. 13 to L. 15.] 

The above contention of the Opponent is not right; 
because the reasoning has no force &c.—says the Séfra. We 
have already explained that if the Sense-organs are operative 
without getting at the objects, then such things as the Wall 
and the like could not have the power of hindering their 
operation. The rest is clear in the Bhaoya. 

Bhasya on Sia, (45). 
[P. 147, L. 8 to L. 11.] 


[The Opponent retorts]}— But if the Sense-organs were 
operative only by getting at the objects, then there would 
be no perception of things behind glass or vapour or rock- 
crystal.” 


(The answer to this is as follows ]— 
Sutra (45). 
INASMUCH AS THERE 19 NO REAL OBSTRUCTION (BY 

SUCH THINGS AS THE Grass &o.), CONTAOT DOES TAKE 

PLAOK * (IN THE CASES CITED). (SiG. 45). 

As a matter of fact, neither Glass nor Vapour obstructs 
the passage of Light-rays from the Eye; and not being ob- 
structed, the rays do actually come into contact with the 
object. 

Vartika on Sit, (45). 
[P. 385, L. 18 to L. 19.] 

Neither the Glass nor Vapour obstructs the rays of Light; 
and not being obstructed, they pass within (the Glass or Va- 
pour) and come into contact with the Object (hidden behind 
the Glass or the Vapour). 

Bhagya on Sü. (46). 
[P. 147, L. 11 to P. 148, L. 3.) 

One who bolds the view that “thore can be no non-obstruc- 
tion of what is purely material” t—is not right ;— 


©The Bhasyachandra and Vishvanatha read ewqfe: for aqaftt: 

{Puri Mus. A and B and. the Bhégyachundra read qxq A BRR &., which may 
be construed to give the same sense thus:—‘ If one dues not admit all this, and in- 
sists upon the view that there could beuv absence of obstruction, if the Sense- 
organs were waterial in character.’ 
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Broavse (AS A MATTER OF FACT) THERE IS NO OBSTBUCTION 
oF THE Sun’s RAYS,—-IN CONNECTION WITH THE OBJECT 
BEHIND A PIECE OF ROCK-ORYSTAL,—-AND IN CONNECTION 
WITH THE OBJECT TO BE BUBNT.# (Si. 46). 


The view that has been held cannot be accepted as 
right,f—(a) because there is no obstruction of the Sun’s rays, 
—=(b) because there is no obstruction in regard to the object 
behind a piece of rock-crystal,—and (c) because there is no ob- 
struction in regard to the object to be burnt ;—the sentence 
in the Siitra is to be split up into three clauses by construing 
the term ‘ because there is no obstruction,’ ‘avighatat,’ with 
each of the other three terms; andthe meaning assigned to 
the Sūtra is in accordance with this construction. 


(a) The rays of the Sun are not hindered by the Jar and 
such things,—‘ as there is no obstruction’ in this case; and 
the Water in the Jar becomes heated ; such imbibing of the 
quality of warmth of one thing (Light) by another (i.e., 
Water) is possible only when there is actual contact (between 
the two things); and the original coolness (of the Water) 
becomes suppressed by the warmth thus imbibed. 


(5) When the object to be illumined is hidden behind 
rock-crystal, there is no obstruction to the lamp-rays falling 
upon it; and ‘because there is no obstruction,’ the object 
is got at by the light, and becomes perceived. 


(c) When the thing is placed in a frying pan over the fire, 
it becomes burnt by the light of the fire; and here also ‘be- 
cause there is no obstruction’ to the light-rays, the thing is 
got at by them, and because itis thus got at, it becomes 
burnt; and the heat (of the Light) is operative only by con- 
tact. 


The term ‘avighafaf,’ ‘because there is no obstruction,’ 
may also be taken by itself (as propounding a fourth argu- 
ment) : ‘¢ What would be the meaning of ‘ avighafa,’ ‘none 


below) analyses the Sūțra into three factors. The siuple meaning of the Sitra 
appears to be that ‘there is no obstruction of the Sun’s-rays even when the object 
burnt by it is behind a piece vf rock-crystal.’ 


t This repetition of the na appears to be superfluous;—having already appeared 
before inthe Sätra. But it is only Puri B that omits it; it is found in Puri A, in the 
Vartika and also in the Bhagyachandra. It may be taken as reiterating the denial 
of the Opponent’s vie w. $ 
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obstruction ° (in this case) ? ” It would mean that there 
is no hindrance on any side to the progress of the substance 
(Light) by any such intervening substance as has its com- 
ponent particles not ruptured and transformed (by the 
Light passing through them); * îe., there is no hindrance 
to its ‘operation ; i.e., there is no obstacle to its contact (with 
the object). For instance, we find that water placed in an 
earthen jar imbibes the coolness of the outer atmosphere [in 
which case the hot light-rays go out of the Water through the 
intervening jar, without dismembering and transforming the 
latter tł]. And there can be no perception of the touch 
(warmth or coolness) of a thing unless it is got at by the 
Serse-organ ; and we also see (in the case of the Water in 
the Jar) that there is percolation, as also flowing out], 
[Which also shows that substances can pass through an inter- 
vening substance without dismembering or transforming it]. 


Thus then, it becomes established that in the case of things 
hidden behind glass or vapour or rock-crystal, perception 
duly comes about, ‘because there is no obstruction’ to the 
rays of Visual Light by the said glass, &e., and they get at 
the object by passing through the intervening glass, &c. 


Vartika on St. (46). 
(P. 386, L. 1 to L. 14.] 
Some people argue as follows :—* It is not possible for a 
material substance to be not-obstructed; all material substances 
are by their very nature, liable to obstruction.” 


This however, is not right ; because there is no obstruction, 
&c., &c.—says the Satra. The view that has been held can- 
not be accepted ; (a) because there is no obstructiun of the sun's 


* The term ‘vyéhkyamdna ' is used here ina peculiar sense ; it has been explained 
by the Ta¢paryn as meaning ‘dismemberment’; the sense being that when the thing 
inthe frying pan is burnt by the heat of the fire in the oven, tho heat passing 
through the pan does not tend to the disinemberment of the pan’s component particles; 
s.¢., it does not so happen that the pan is broken up and another pan appears in its 
place. And this permeating of the rays of light and heat—without dismembering and 
transforming the intervening substance, is what is meant by ‘ non-obstruction.’ 

+ This parenthetical explanation ie according to the WVar{ika and the Tatparya, 

{The Varfika reads ‘ parispanda ' for‘ praspanda,’ and explains it as lateral 
motion. The Bhäsyachandra reads ‘ pruspanda,’ and explains it as percolating through 
the pores; ‘parisrava’ standing for actual fowing out. 
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rays ;—-(b) because there is no obstruction in regard to the 
object behind a piece of rock-crystal.;—-and (c) because there ts 
no obstruction in regard to the object to be burnt—(says the 
Biasya). The sentence of the Sūtra has been split up by 
construing the term ‘ because there is no obstruction’ with 
each of the other three terms; a single sentence could not 
afford the three distinct meanings; hence each distinct 
sentence is taken as conveying a distinct meaning. The 
rest 18 clearly explained in the Bhasya. 


“ What is the meaning of ‘ non-obstruction’ here ?” 


It means that one substance passes though another with- 
out dismembering and transforming the latter; that is to 
say, ‘non-obstruction’ consists in one substance coming 
into contact with the inner particles of another substance, 
and the component particles of the latter substance being 
not ruptured; or, it may be taken as consisting in the 
passing out of one substance from within another, without 
dismembering the component particles of the latter; e.g., we 
find that when water is put in an earthenware jar, it imbibes 
the coolness of the outer atmosphere ; and certainly a quality 
(such as coolness) independently by itself could not go out 
excapt as along with the substance in which it subsists. 


‘ Pari-spanda’ stands for lateral movement, and ‘ Pari- 
srava’ for flowing out, 
Satra (47). 
[Objection)—“ Trx VIEW PUT FORWARD IS NOT 
RIGHT; BECAUSE THERE IS POSSIBILITY OF EITHER OF THE 
TWO CHARACTERS BELONGING TO EITHER OF THE TWO SUB= 
STANORS.” (SU. 47.) 
Bhisya on Si. (47). 
[P. i48, L. 5—6.] 
“ (a) Whether there is non-obstruction (of the Visual Light) 


“by the Wall and such other things, just as there is by glass 
“and vapour, &c., or (b) there is obstruction by glass and 
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“vapour, &o., just as there is by the wall;—inasmuch as both 
“ these alternative views are equally possible, it behoves you 
“ to show cause which, and why, is the right view.”® 


Vartika on Sū. (47). 
[P. 386, L. 16 to P. 387, L. 1). 


** The view, etc., etc. —says the Sifra. That is, it becomes 
“ possible for the character of one thing to belong to another, 
and vice versa; i.e. if there is non-obstruction of the Visual 
“ Light by the Rock-crystal, &c., there should be non-obstruc- 
tion by the Wall also; and if there is obstruce 
tion by the Wall, then there should be obstruc- 
“ tion by the Rock-crystal also.” 


Sutra (48). 


[ Answer]—Jost as THERE IS PERCEPTION OF COLOUR 
IN THE MIRROR AND IN WATER,—=BY REASON OF THESE 
TWO BEING, BY THEIR NATURE, BRIGHT AND WHITB,—SIMILAR- 
LY THERE IS PEROBPTION OF CoLOUB (ALSO IN THE OASE OF 
SUCH INTERVENING SUBSTANCES AS GLASS, &0,, WHICH ABE, 
BY THEIR NATURE, TRANSPARENT). —( Sü. 48). 


Bhasya on Sh. (48). 
(P. 148, L. 9 to L. 14). 


The Mirror and Water are possessed of ‘ prasdda’—t.e., a 
particular colour (bright-white); which belongs to them by 
their very nature; as is shown by the fact of their always 
possessing it; and of this ‘ bright-white colour ’ also, it is the 
very nature that it reflects (and renders visible) the Colour 
(of things placed before it); and in the case of the Mirror, 
we find that when a man puts his face before it, the light- 
rays emanating from his eyes strike the Mirror and are turn- 
ed back (reflected), and thereby they come into contact with 
the man’s own face, whose colour and form thus become 
perceived; this perception being called ‘the perception of 
the reflected image’; and it is brought about by the peculiar 
colour of the Mirror’s surface; that it is so is proved by the 


® The Puri Mss. read Niyaména for Niyamé ; the Bhagyachandra also notices 
this reading and explains it to mean that “it is absolutely necessary to state your 
reasons,” 


Var. P. 387. 
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fact that any such reflection fails to appear whenever there 
is adeterioration in the brightness of the Mirror’s surface. 
[Though such is the case with the Mirror, yet] there is no 
such ‘perception of the reflected image’ in the case of Wall 
and such other things [and the only explanation possible is 
that these latter things are not endowed with that particular 
property which would enable them to reflect the light-rays 
from the Eye.j; In the same manner, even though there is 
non-obsiruction of the Visual Light by such things as the 
Glass and Vapour, &c., yet there is obstruction by such things 
as the Wall and the like; and this is due to the very nature 
of the things concerned [which must be accepted as they are}. 
Vartika on St. (48). 
[P. 387, L. 5 to L. 14]. 

Just as there is perception of Colour, etc., etc.,—says the 
Satra. The Mirror and Water are possessed of ‘ prasāđda, i.e., 
a particular colour; and this colour forms the very nature of 
those things, because it is always found in them, “ What 
is the meaning of the particular colour belonging (to Mirror 
and Water) ?” It means that it subsists in those things, 
without their being in contact with any other substance. 
It is also the property of the particular Colour itself that it 
is capable of making colour visible ; and this constitutes its 
very nature; or the ‘nature’ meant by the Bhasya consists 
in the Colour subsisting in such things as Water and the like. 
Inasmuch as Mirror and Water are endowed with the charac- 
ter of ‘ prasada, when the Visual Light strikes against these 
things, it turns back, and comes into contact with the man’s 
face; andsince the light (thus reflected) comes into contact 
with all things lying in front of the face, the face in the reflec- 
tion isseen along with all these things; e.g. the man who 
may be standing before the former man. Though the per- 
ception of the Mirror and that of the Face come one after the 
other, yet the sequence is so quick, that the interval is not 
noticed, and the perception of the face is tinged with that of 
the Mirror’s surface. The rest is clear in the Bhasya. 
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Satra (9). 

It Ig NOT RIGHT TO QUESTION OR DENY THINGS THAT ARE 
(RIGHTLY) PRXCEIVED AND INFERRED.# (Stitra 49). 
Bhasya on Si. (49). 

(P. 148, L. 16 to P.149, L. 2). 


As a matter of fact, every Instrument of Right Cognition 
apprehends things as they really exist ; so that when certain 
things are cognised by means of Perception or Inference, it is 
not right for you, in course of your inquiry, to question the 
reality of these things ;—nor is it right for you to deny their 
reality. It would, for instance, not be right to argue that 
‘ Just as Colour is visible by the Eye, so should Odour also be 
visible,’ or that ‘ like Odour, Colour also should not be visible 
by the Eye; or that ‘ like the cognition of Fire, the cognition 
of Water also should arise from that of Smoke’; or that ‘like 
the cognition of Water, that of Fire also should not arise from 
that of Smoke.’ And what is the reason for this? Simply this, 
that.things are cognised by means of the Instruments of 
Right Cognition just as they really exist, exactly as endowed 
with their real nature, and as possessed of their own real 
properties ; so that Instruments of Right Cognition always 
apprehend things as they really exist. You have put for- 
ward the following question and denial :—(a' ‘there should 
be non-obstruction (of Visual Light! by the Wall, etc. ; just as 
there is by glass and such things’; and (b) ‘ there should not 
be non-obstruction by glass, &c., just as there is none by 
Wall, &c.’ But it is not right to do so; because the things 
that we have described (in connection with the obstruction 
or non-obstruction of Visual Light by certain objects) are 
such as are actually cognised by means of Perception and 
Inference ; whether there is obstruction or non-obstruction (of a 
certain thing by another thing) can be determined only by 
our perception or non-perception, (i.e. it depends upon our 
perceiving or not perceiving such obstruction); so that in the 
case in question) from the fact that there is no perception of 
things behind the Wall and such things, it is inferred that 
there is obstruction by these things; and from the fact that 
there is perception of things behind glass and vapour, &c., it is 
inferred that there is non-obstruction by these latter. 


® Puri Si. Ms. reads ‘paryanuyoga’ for pratisédha; and Puri-Bha. Ms, B. 
reads ‘prafiyoga ’ ; it is clear from the Bhdsya that ‘ pratisédha’ is the right 
reading. . 
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Vartika on S&. (49). 
(P. 387, L. 16 to P. 388, L. 8). 


It is not right to question etc. cfe.—says the Sutra; because 
as a matter of fact, every Instrument of Cognition apprehends 
things as they really exist. The charactor of things (that we 
have put forward) are such as are perceived and inferred ; and 
Instruments of Cognition like Perception and Inference) always 
apprehend things as they really exist. So that the question 
and denial urged by you—to what could they refer? In fact 
it is not right (to put forward such questions and denials). 
For instance, it would not be right to argue, that ‘just as by 
means of smoke we get the Cognition of Fire so should we get 
the Cognition of Water also’; or that ‘just as the Cognition 
of Water docs not arise from that smoke, 
so would the Cognition of Fire also not arise 
from it. When you object to things as they really exist, 
you can only be disregarded. Whether there is obstruction or 
noneobstruction (of a certain thing by another thing) can be 
determined only by our perception or non-p-rception ; so that 
(in the casein question) from the fact that there is no percep- 
tion of things behind the wall and such things, it is inferred 
that there is obstruction by these things; and from the fact that 
there is perception of things behind gloss and real things, it ts 
inferred that there is no vbstruction by these latter, (Bhasya). 


(SS ROR ES 


Var. P. 388. 


[Tho Vartika reverts to the discussion of the general 
fact as to Sense-organs being operative only by getting at the 
o'rjucts]—Objection—* If ‘the Visual Organ is operative by 
getting at the object, why is it that we do not see the colly- 
rium applied to (and in contavt with) the Hye ?” 

There is no perception, we reply, simply because there is 
no contact with the organ (of vision). It is only such things 
as are in contact with the organ of perception that are perceiv- 
ed; and the collyrium is not in contact with the Organ of Vision ; 
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because the hodily encasement (the Eye-ball, &c.) does not 
constitute the ‘Organ ’; the ‘Organ’ consists of Light, and not 
of the bodily encasement ;and the Collyrium is not in contact 
with the rays of Light (emanating from the Eye). 

Env or Sgotion (7). 

Section (8): 
[Sitras 50—59] 
(The Sense-organs one or many.) 
Bhasya on Si. (50). 
[P. 149, L. 2 to L, 6]. 


[Now the question arises}—Is there only one Sense- 
organ? or several Sense-organs?* Why should this doubt 
arise? [The Sūtra answers}— 


Sutra (50.) 

THE DOUBT ARISES—BEOAUSE BY REASON OF SUB- 
SISTENCE IN SEVERAL PLACES, THERE SHOULD BE MULTIPLIC- 
ITY ; AND YET A SINGLE COMPOSITE ACTUALLY SUBSISTS IN 
SEVERAL PLACES.f (Si. 50.) 


© The sequence of this section is thus explained by the Parishuddhi— In the 
foregoing section, it having been established that the Sense-organs are made up of 
material substances, and that they are operative by contact,—it has next to be 
proved that there are several Sensc-organs ; and the determination of this point 
ig necessary as preliminary to what has gone before. For, if the Sense-organs are 
oneonly—snd not many—then they cannot be made up of material substances ; 
and if they are not material in their character,,they cannot be operative by contact. 
Because if there is only one Sense-organ, there would be no force in such reasonings 
as—' the Visual organ must consist of Light, because from among Colour and other 
things it renders perceptible only Colour,’ and so forth; and under the circum- 
stances it could not be proved that the Orgau operates by contact ; as it is only when 
the organ is proved to be material iv its character that it can be held to be opera- 
tive by contact. The real purpose served by the present discussion is that 
when it has been proved that there are several Sense-orgaus, thea alone can there 
be any force in such reasons for the existence of the Soul as—‘ by one and the same 
object is apprehended by the orgaus of Vision and Touch’ and like. 


{The Sätra presents a ditliculty. The words as they stand mean—‘ We find several 
things occupying several places and also a single thing occupying several places.’ 
—But the Vargika and Tagparya are dissatisfied with this. The grounds for dissatis- 
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As a matter of fact, we find that when different places 
are occupied, there are several substances ; and yet the Com- 
posite substance, though subsisting in several places, is one 
only. Hence in regard to the Sense-organs, which are found 
to occupy different places, the said doubt arises. 


faction wth this latter are explained by ths Vartika, and thus amplified by the 
Tatparya ;—If we take the words of the Séfra as they stand, it would mean— 
‘we have seen that when there is diversity of place there is multiplicity, as when 
several Jars occupy diverse places; and we also find a single thing occupying 
several places, as when a single composite resides in scveralot its components,’ 
But such statement would be open to the following objections—in clause (a) 
‘diversity of place’ ayrareqeq denotes the quality of ‘diversity’ as subsisting 
in the Place ; and in clause (b) theterm AARNA, the ‘character of occupy- 
ing several places,’ denotes a quality subsisting in something else, other than 
Place. But Doubt can ever arise from two qualities subsisting in two distinct 
things. For these reasons, the reasoning of the Sūtra could bo resolved into one or 
other (not both) of the following ; and neither would be right. For if the reasoning 
is pnt in the form—(a) ‘ Doubt arises because we have scen multiplicity and unity 
when there is diversity of pluce’—then inasinuch as this quality of diversity would 
belong to the place, it would nut beloug to auy one thing; aud hence it would not 
be common to both (one and many) ; specially as what the Sūtra has pointed out 
tin clause b) is only the fact of the one thing having the quality of: occupying 
several places ; and it does not put forward the diversity as belonging to the Place ; 
—this latter has been put forward (in clause a) only in connection with mulésplic- 
ity. 1f, on the other hand, the reasoning is put in the form—(b)—‘ Doubt arises 
because we have found Unity and Multiplicity when things occupy several 
places ’—then the difficulty is that, as a matter of fact, there is no substance which 
occupies several places, each substance occupying only one place ; so that in this 
also the character would not be a common one; specially as what the Sitra declares 
in clause (b) is the fact that the charucter of occupying several places indicates unity 
of the thing. As for the contiugeney when several Jars occupy sevcral places 
this has been spoken of, in clause (uw) as indicating diversity of place, aud not the 
character of occupying several places. 


[Fur these reasons, the Bhdsya, iguoring the literal meaning of the words of 
the Satra, which, would be appareutly irrclevaut, has explained the Sagra according 
to its sense—says the Parshuddhé. And this seuse is as rendered in the translation. 
The whole point of the differcuce is that the ‘ occupying of several places ’ should 


be taken aa belonging to the Sense-orgaus specilivally, and not to thiugy in general, 
—and that of occupying of severul pluces indicating multiplicity as well as singleness. 


The Bhagyachandra offers the following explanation :— 


rn searie gag ren mere NET MA: ANNERI MARARA KAR At 
nuca avatteerarneanrg [This explanation of the compound avoids the difficulty 
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Virtika on Si. (50). 
[P. 388, L. 9 to P. 389, L. 6.] 

It has been proved that the Sense-organs are material in 
their character. Now arises the question—is the Sense- 
organ one ? or are they several ? 

The grounds for this doubt are set forth in the Sūtra. 
Some people (unmindful of what the Bhasya has said, speci- 
ally in its lact sentence), explain the Sééfra simply to mean 
that— ‘ Multiplicity has been found when there is diversity 
of place, ey. in the case of several Jars,—and a single thing 
has been found to occupy several places,—e.g., the Composite 
object ? 

But the Doubt, put im this form, does not appear to be 
quite reasonable. “Why?” (u) Ifthe ground of doubt is 
set forth in the form— because multiplicity and singleness 
have been found when there is diversity of place,’—then, 
inasmuch ‘ diversity of place’ (being a property of the Place) 
raised in the Varfiku]—‘ Because multiplicity of Scnse-organs is indicated by the 
fact that it is found in several places ’—aud maqataa: URE TANA 
MNIINNIRAA WR; aud yet inasmuch as a single composite resides in 
several of its compunents, it would scem that the Sense-organ is one only.’ 

The difliculty raised appears to be more verbal than real : What the Sūtra means 
is simply this—‘ wo fiud that when things occupy several places, they are many ; 
[eg., wheu the Jar aud the Cloth vccupy different places] ; and we also find a single 
thing occupying several places; c.g., the Composite is singlo and yet it resides in 
several coinpoucuts; so that when we tiud the Sense-organs occupying different 
places, tliere arises a Doubt as to whether they are several (like the Jar and the 
Cloth), ur one (like the compositc).’—as Vishvanatha puts it. And all that the 
Vorfika insists upon is the fact that the Sutra should be construed as simply putting 
forward the character of occupying several placcs—as belonging to the Sense-organs— 
as the property common to ‘ono’ and ‘several,’ and hence giving rise to doubt as 
to the Sense-urgans being onc or many. And even when we take the Satra as 
referring tu things iu general, the implication is exactly this, 

Vardhamana, in the Nydyanibandhaprakdsha, puts the difficulty in a some- 
what different manner :—“as the words of the Sitrastand, the first clause mentions 
multiplicity due to diversity of place, and it does not make any mention of singleness 
(the second factor of the Doubt) ; similarly, the second clause mentions singleness 


during diversity of place, and lt does not make any mention of multiplicity ; so that 
in either case, the Doubt remains unaccounted for ’, 
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does not belong to any single ohject, it could not be regarded 
as the ‘common property’ (giving rising to the Doubt). (8) 
If, on the other hand, (in order to avoid this difficulty) the 
ground of doubt is set forth in the form—‘ because when we 
find the character of occupying several places, things are 
found to be one as well as several,’—then, there is this 
difficulty, that as a matter of fact no substance is ever found 
to be occupying several places, and to he several [each place 
being occupied by a single substance]; hence the character 
(of occupying several places) would fail to be common (to one 
Var, P. 389. and many); for even when we see several such 

things as the Jar and the lke, what we see is 
only a diversity of place, and not (any thing) as occupying 
several places. ` 

This Doubt, which is found to be inexplicable according 
to both the possible explanations (of tho words as they stand), 
becomes explicable when we take the Sūtra as referring to the 
Sense-organs as occupying several places; the form of the 
doubt being—whether there are several organs occupying 
several places? or only one organ occupying several places ? 
Such a doubt in regard to the Sense-organs could not arise, 
either (a) ‘ because of the diversity of place,’ or (b) ‘ because 
of (any single thing) occupying several places.’ [As the 
former explanation would have it]. [Hence the only right 
way is to take the Sūtra as setting forth the two grounds as 
pertaining to the Sense-organs specifically, and not to things in 
general). 

The Vartika, having explained the grounds of Doubt 
according to the Sūtra and the Bhagya, sets forth another 
ground for the doubt in question]—There is doubt also (a) 
because the Sense-organs are distinct from the Body, and also 
(b) because they are entities; (2) As a matter of fact, we have 
‘found that things distinct from the Body are one—e.g. the 
Akasha—as well as several,—e.g. the Jar and such things ;— 
(b) we have also seen that entities are one as well as several ; 


Downloaded from https://www.holybooks.com 


1222 THE NYAYA-SOTRAS OF GAUTAMA 


—both these characters—distinctness from the Body, and being 


entities—are found present in the Sense-organs; hence the 
said Doubt arises. 


Bhasya on St. (51). 
[P. 149, L. 6 to P. 150, L. 5), 
[ Purvapaksa]—‘ The Sense-organ is one, =- 


“Tar Cotansous (TACTILE) ONLY, BECAUSE OF NON- 
ABSENOE. (Si. 51.) 


‘The Cutaneous Organ is the only one organ ”,—says the 
Opponent. Why? “ Because of non-absence ; that is, there 
“is no substratum of sense-organ which is not pervaded by 
“the Skin (in which the skin is not present) ; so that in the 
“absence of Skin there can be no perception of anything. 
‘Hence it follows that there isa single Sense-organ—the 
‘“« Cutaneous (Tactile) Organ—by which all sense-substrata 


“are pervaded, and in whose presence alone the perception 
“of things is possible.” 


[* Siddhainta|—The above is not right; because there is 
no perception (by the Tactile Organ) of the objects of other 
Sense-organs.f The distinctive feature of the Cutaneous or 
Tactile Organ is that it is tho instrument of the perception 
of Touch; and when by means of this Tactile Organ, the 
Touch (of a certain thing) is perceived, there is no perception 
of the objects of other Sense-prgans, such for instance; as 
Colour &c.—by such persons as are blind (devoid of the Visual 
Organ, even though endowed with an efficient Tactile Organ). 
[According to the Pirvapaksa] there is no other Organ except 
that which apprehends Touch; so that (according to that 
theory) the blind man should perceive Colour &c., exactly as 
he perceives Touch ;—as a matter of fact however, Colour &c. 
are not perceived by the blind ;—from which it follows that 
the Cutaneous Organ is not the only one Organ. 


(The view that the Cutaneous Organ is the only sense- 
organ having been shown to be untenable, the Pérvapaksin 


° This is the Sidd@hanta put forward by the Bhasya ; the Sitrakéra pro- 
pounds it in the next Sätra. 


+ The Bhasyachandra calls this ‘Safra’; but nowhere is it found as 
Sätra. The Tdtparya regards it as Sūra. It is interesting to note that the 
Parishuddhi states and criticises the view that this is a Safra. 
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next advances the view that the various Sense-organs are 
only parts of the one Cutaneous Organ]—* The perception of 
those things would be of the same kind as the perception of 
Smoke; that is, as a matter of fact, the touch of Smoke is per- 
ceived (felt) by means of that particular part of the Cutane- 
ous Organ (skin) which is located in the Eye,—and not by 
means of any other part of skin; and similarly Colour, &c. 
also are perceived by particular parts of the skin ; and it is 
on account of the destruction of such particular parts that 
the blind fail to perceive Colour, the deaf fail to perceive 
Sound, and so forth.’’* 


Answer—W hat has been urged is not to right; as it in- 
volves a self-contradiction. Having asserted that—“ inas- 
much as the Cutaneous Organ is not absent anywhere, there 
is only one Sense-organ,”—you now allege that ‘‘ the percep- 
tion of Colour &c. is obtained by means of particular parts 
of skin, just like the perception of Smoke ;” if this latter 
allegation is true, then the instruments apprehending the 
several objects of perception (Colour, Touch &c.) must be 
regarded as several; for the simple reason that each of them 
apprehends a particular object of its own; as is préved by 
the fact that one particular object, (e.g. Colour) is perceived 
only when one particular instrument (the Hye or the Skin 
in the Hye) is present, and it is not perceived when the latter 
is destroyed, Thus your former assertion (that there is a 
single Sense-organ apprehending all things) becomes con- 
tradicted by the latter. 


The non-difference’ that you have put forward (in 
Su. 51), as the reason (for the conclusion that there is only 
one Sense-organ ’) is also open todoubt. As a matter of fact, 
the substrata of the Sense-organs are pervaded by (i.e. com- 
posed of) the Earth and such other substances also; for in the 
absence of these substances there is no perception of things. 
From this it follows that there is no single Sense-organ—the 
Cutaneous or any other—which can bring about the percep- 
tion of all things. 


Vartika on Si. (81). 
[P. 386, L. 7 to P. 893, L. 8]. 
“ There is only one Sense-organ ’’—says the Opponent, 
Which one is that ? 


© When the blind fail to perceive Colour, it is only becuuse that particular 
part of skin which was in the Eye, and which was the means of colour-perception, 
has been destroyed. 
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“The Cutaneous is the only one Sense-organ, beoause of 
* non-absence,—says the Sūtra. What is this non-absence? 
“What we mean by ‘nonabsence’ is that the Cutaneous 
‘ Organ is connected with the substrata of all sense-organs ; 
“that is, there is not a single sense-organ which is not per- 
“vaded by the Skin.* Or, ‘non-absence’ may mean con- 
“ comitance; the sense being that there is no perception by 
“any sense organ except when the Skin is there. By reason 
“of this non-absence, we conclude that the Cutaneous is the 
“only one Sense-organ.”’ 


The above is not right; because there is no perception of 
the Objects of other Sense-organs—says the Bhasya. That is, 
the view put forward goes against actual experience (i.e. all 
evidence) ; t that is, one who asserts that there is only one 
Sense-organ contradicts actual experience, If the Cutane- 
ous Organ were the only sense-organ, there would be tactile 
perceptidn of all things; so that Colour would be perceived 
by the blind, Sound by the deaf, and so forth ; as a matter of 
fact however, no such perception takes place ;—hence it 
follows that the Sense-organ cannot be one only. 


The ‘non-absence’ that has been put forward as the 
reason is not valid; asthe reasoning based upon it (i.e. 
‘because the instruments by whicli all things are perceived 
are connected with the Cutaneous Organ, they should all be 
regarded as the Cutaneous Organ’] is not true; for asa 
matter of fact, the Substrata of the Sense-organs are found to 
be pervaded by, or connected with, several such things as the 
Earth and the like, which are not ‘ Sense-organs’ ; so that it 
is not true that ‘anything connected with the substrata of 
sense-organs must be the Sense-organ.’ 

* The third ‘na’ appears to be superfluous, 

+ ‘ Lokavirodha‘ means contrary to experience. But the Ta¢parya explains 
it to mean ‘ Pram&navirodha,’ contrary to all evidence ; and the reason for this 
explanation given by the farishuddhi is that, inasmuch as the Sense-organs 


themselves fare not perceptible, they can not form objects of ‘ordinary 
experience,’ 
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“It may be due to the destruction of the part.—That 
is, when the blind fail to perceive Colour,—or when tho deaf 
fail to hear Sound,—this is due to the fact that a particular 
part of the Cutaneous Organ (by means of which Colour is 
perceived or Sound is heard) has been destroyed ; just as we 
find that the perception of Smoke being brought about by 
means of a part of the Cutaneous Organ,—when that parti- 
cular part of Skin in the Eye-ball is destroyed, there is no 
perception of the touch of Smoke.” 


This cannot be accepted, as it involves self-contradiction. 
When you say that—‘ the perception of 
Colour &c., is brought about by means of a 
part of the Cutaneous Organ, just like the perception of 
Smoke ”,—you contradict the assertion that “ there is 
only one sense-organ’”’, having previously declared that 
“ the Cutaneous Organ isthe only one sense-organ ”, you 
now assert that “ the perception of Colour &c., is brought 
about by means of different parts of the Cutaneous organ”’; 
and in doing this you admit what you have sought to deny, 
The ‘ parts’ have no existence apart from the ‘ Whole’; and 
those ‘ parts’ of the Cutaneous Organ that are regarded 
by you as the means of apprehending Colour &c.,—are these 
of the nature of ‘ Sense-organs’ or not? “ What of this ?” 
Well, if those ‘ parts’ are of the nature of ‘ sense-organs ’, 
then all those boing so many different Sense-organs, the 
Sense-organ cannot be one only ; if, on the other hand, the 
‘parts’ are not of the nature of ‘ Sense-organs ’, then Colour 
&c., (which are perceived by their means) cannot be regard- 
ed as ‘ perceptible by the Senses ”! 


Var. P, 390. 


Sutra (52). 
[Siddhauta}—It 1s Nov TRUB (THAT THERE LS ONLY 
ONE SENSE-ORGAN] 3 BECAUSE (SEVERAL) THINGS ARE NOT 
PERCEIVED SIMULTANEOUSLY. (Su. 52). 
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Bhasya on Sit. (52). 
[P. 150, L. 7 to L, 11.) 


[According to the view that there is only one sense-organ 
apprehending all things, what would happen would be that] 
the Soul would come into contact with the Mind, the Mind 
with the single Sense-organ, and the single sense-organ with 
all objects (Colour, Odour, Touch, Taste and Sound) ; so that 
(in every act of Perception), the contact of the Soul, the 
Mind, the Sense-organ and the several objects being present, 
there would be perception, at one and the same time, of all 
these objects. Asa matter of fact however, Colour and 
such other objects are never perceived at one and the same 
time, Hence it follows that it is not true that there isa 
single sense-organ operating on all objects of perception. 

Further, by reason of the non-concomitance of the per- 
ceptions of things, it cannot be accepted that there is a single 
sense-organ apprehending all things ; if there were concomi- 
tance of perceptions of several things, then no blindness &c., 
would be possible.* 

Vartita on Si. (52), 

The Siddha@nta view put forward is connected with the 
following Satra—‘Zé is not true, because several things are not 
perceived simultaneously. For one who holds that thers is 
only one sense-organ, it would be possible to have the per- 
ception of several things at one and the same time. “How so ?” 
Well, there would be present, (4) the contact of the Soul with 
the Mind, (b) of the Mind with the Sense-organ, and (c) of 

*The difference betweeu. nou-simultancity of perceptions’ urged before and the 
‘non-concomitauce of perceptions’, urged now is not quite clear. Tlie distinction, 
according to the Vartika aud the Pari shuddhi, is that ‘uon-simultaucity’ is more gene- 
ral, referring principally to siinultaneity of Perceptions ; the sense being that several 
perceptions cannot appear at the same time ; while ‘non-concumitauce’ refers mainly 
to the objects perceived ; the sense being that the several perceptions do uot always 
appear together ; i. e., it is nut necessary that the perception of Odour must always 
be accompanied by the perception uf Colour ; if that were so, then at the time that 


tho blind mau perccives Odour, he could have the perception of Culuur also; and 
he would not be blind at all. 


The Parishudghi reinarksa that what the Sara really means to urge here is, not 
exactly the ‘non-simultaneity of cogaitions’, but only the impossibility of several 
things being perceived at one and the same time. 
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the Sense-organ with all objects of perception ; so that out 
of these contacts of the Soul, the Mind, the Sense-organ and 
the several objects, there should proceed the perceptions of 
all those objects at one and same time. 


[The Vartika raises an objection against the Bhāsya in- 
terpretation of the S#(ra|—“ The above reasoning is not 
right ; as by that same reasoning, there should be the possibil- 
ity (also according to one who holds that there are several 
Sense-organs) of the appearing, at one and the same time, 
of the perceptions of several such objects as are perceptible 
_by the same sense-organ. That is to say, it has been urged 
that for one who holds that there is a single sense-organ, 
it being possible for the single Sense-organ to be in contact 
with several objects at one and the same time, there would 
be the absurd contingency of the perceptions of these several 
objects appearing atone and the same time ;—but exactly 
inthe same manner, for him also who holds that there are 
several Sense-organs, there would be the possibility of the 
perceptions of several things perceptible by any one sense- 
organ appearing at the same time.* The explanation that 
the Sigdhantin may put forward will be equally availa- 
ble for the other party also. If, on the other hand, 
the contingency is not objectionable, then there is no point in 
urging (against the Purvapaksa) the contingency of ‘ the 
simultaneous perception of things’ (as is done by the Sutra, 
as explained by the Bhagya].” 


° According to the Parvapakea, there isa single sense-organ apprehending all 
things ; so that whenever one thing is perceived all things could be perceived. True ; 
but according to the Siddhanta also, though there are several Sense-organs, yet there 
are several things perceptible by each of those several organs ; for instance, several 
kinds of colour are apprehended by the Eye, several kinds of Odour by the Nose; and 
60 forth; so that according to this view also the contingency would be possible at 
the time that we perceive the Red Colour, our Eye is in contact with all visible 
things ; so that the visual perception of all visible things should appear simultane- 
ously. So that the contingeney is equally possible in both views. 
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(A.) To the above objection some people offer the fol- 
lowing answer—[ According to the Siddhanta] the simultane- 
ous perception of several things’ is not possible, because of 
the difference in the desire to cognise (which is the precursor 
of every cognition, and which can arise, at any one time, 
in regard to only one thing). “ But the same may be said 
for us also. If the simultaneous perception of several things 
is avoided by you by reason of the difference in the desire 
to cognise, then this ‘ difference in the desire to cognise’ is 
certainly not barred against us either. So that what is 
necessary for the Sidghantin is to find out some other reason, 
to account for the fact that perceptions cannot appear simul- 
taneously, even when the desire to cognise (several things is 
there).’? i 

(B.) Others have put forward the fact of the Sense- 
organs being insirumenits. This answer (to the 
objection against the Siddhanta as put for- 
ward in the Bha@sya) is as follows :—"' Because the Sense- 
organs are instruments (there can be no simultaneity of per- 
ceptions) ; it isin. the very nature of the Instrument that, 
even though operated (by an intelligent agent,) it cannot per- 
form several operations at one and the same time; and 
when it is not so operated, it does not act at all,” 


Var. P. 391. 


But this explanation also is equally available to both (the 
Purvapaksin and the Sidghanfin); for him also who holds 
that there is a single sense-organ, this Sense-organ is not 
deprived of the character of ‘ Instrument.’ For these rea- 
sons, itis clear that it is not right to urge (against the 
Purvapaksin) the fact that‘ things are not perceived simul- 
taneously ’ (as has been done by the Siira).” 


(Having pointed out difficulties in the Bhasya presenta- 
tion of the Siddhānja standpoint embodied in Su. 52, the 
Varlika introduces its own presentation of that standpoint] 
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—The Purvapaksin who holds that there is a single Sense- 
organ, should be questioned as follows, in regard to the 
several alternatives possible:-—You hold that there is a single 
Sense-organ which apprehends all things; now does this 
single Sense-organ operate by contact, or not? ‘ What of 
that ?” Well, if it operates by contact, then you should say 
what that single Sense-organ is. If the Cutaneous (Tactile) 
Organ is that single Sense-organ, then there can be no per- 
ception of Colour and such other things, which can never be 
in contact with the Cutaneous organ. If it could apprehend 
Colour &c. without coming into contact with them, then the 
same would be the case with Touch also [so that it would 
not be true that the organ operates by contact only.) If 
it be held that the organ operates half and half, both ways, 
—i. e., some things it apprehends by contact, and others 
without contact,—then it loses the character of ‘Instrument.’ 
‘* Well, let it lose the character of ‘Instrument’—What harm 
does that do to our position ?” Now, it is in answer to 
this last argument of the Opponent that we have the Sufra 
(52) pointing out that—‘ what is put forward cannot be 
accepted, as it would involve the contingency of several 
things being perceived simultaneously ’;—the sense being 
that when the contingency of several things being per- 
ceived simultaneously is urged against the Si¢ghantin, 
who holds that there are several sense-organs, bis answer is 
that no such contingency can arise, because the Sense-organs 
are‘ instruments’ [and no instrument can have several 
operations at one and the same time] ;—while such an expla- 
nation is not available for the Parvapakgin, according to 
whose view the Sense-organs have been deprived of the 
character of ‘Instrameut’ jand who finds nothing undesir- 
able in this]. Further, the assertion, that the § sense-organ 
operates by contact, and it does not operate by contact,” is 


self-contradictory. 
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Further, the Cutaneous Organ cannot be the only sense- 
organ, hectuse of non-concomitance ; what is meant by ‘ con- 
comitance’ is that the perception of one thing by one person 
is accompanied by the perception of a second thing also; and 
if there be such concomitance, there would be no possibility 
of men being blind or deaf &c. 

Stra (53). 

Tae Cotangous ORGAN OANNOT BE THE ONLY SENSE- 
ORGAN ; AS THIS WOULD INVOLVE INNER CONTRADICTIONS.® 
(Sa. 53). 

Bhasya on Si, (65)- 
iP. 153, L. 13 to P. 151, L. 5}. 


The Cutaneous Organ cannot be regarded as the only 
Sense-organ; as such a view involves inner contradictions : 
That is, it would mean that by that Organ, Colour &c. are 
perceived without being in contact with it ;—and if the organ 
is operative without contact (as it is ez-hypothesi, in the 
perception of Colour d&c.), then it should be so in the per- 
ception of Touch also; or if Touch &c. are apprehended 
by the organ by contact only, then Colour &c. also should be 
apprehended by contact only.t It might be urged that 
—“ the Cutaneous Organ operates half and half.” But, in 
that case, since no obstruction would be possible, any and 
every object would be equally perceived. ‘That is to say, 
if you mean that—‘ Touch &c. are apprehended by the 
Cutaneous Organ only whén they are in contact with it, 
while Colours are apprehended by it without being in con- 
tact with it,”—then (our answer is that), under such a 
theory (where apprehension is possible without contact) there 
would be no obstruction (to the operation of the Organ) ; 
and there being no obstruction, there would be perception 
of all colours, the hidden as well as the unhidden; nor would 


® The Bhd syachangra explains the term ‘ vipratiséddha ’ as ‘ vidhdya pratisédha, 
‘denying after affirming.’—i.e., contradicting oneself. 


This Sära is not found in Vishvanatha ; the Bhdsyachandra appears to treat 
it as Bhdsyz;it is not found in Sigra Me. D, norin the Puri Sitra Ms. It is 
found in the Nydyasachinibandha, and the Vartika alsə treats it as Satra. 


t The right reading nyat weap is supplied by the Puri Ms. A. and B. 
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there be any ground for the well-known phenomenon that 
there is perception of Colour near at hand, and no perception 
of Colour at a distance; that is to say, if the Cutaneous 
organ apprehends Colour without being in contact with it, 
then there would no reason for the phenomenon that, while 
Colour is not perceived from a distance, it is perceived 
when near at hand. 


Vartika on Si. (53). 
[P. 391, L 18 to P. 392, L. 4.] 

The Cutaneous Organ etc.—says the S#tra, The rest is 
clear in the Bhasya. 

(A) Further, the derangement or destruction of one would 
make all perception impossible. That is, if there is only one 
Sense-organ, then if that one happens to be 
deranged, or destroyed, no kind of Perception 
would be possible. 

(B) Also because there is no possibility of obstruction, If 
the Cutaneous Organ is the only one sense-organ, then no 
obstruction can have any force against its operation; and 
as a result of this even very remote things should be perceived. 


Var. P. 523. 


(C) There would ba no ground for the phenomenon 
that there is perception of Oolour near at hand, and no percep- 
tion of Colour at a distance. That is, if the Cutaneous Organ 
were operative without contact, then there would be no 
reason why there should be perception of things close to the 
organ, and no perception of things remote from it. 


Bhasya on Si (54). 
[P, 151, L. 5 to L. 15]. 


The multiplicity (of sense-organs) having been proved 
(indirectly) by the denial of singleness, the S2fra proceeds to 
propouud direct positive arguments in support of the same,* 


® This sentence has been construed in two ways, by the Vdrtika :—(1) ékafva- 
pratigéghdt anan{aram,— after having negatived singleness '—ndnafvasiddhau 
sthapanthéjuh wupadiyate—‘the Sitra propounds arguments in support of multi 
plicity, :—or (2) ‘ ékafeaprafisédhat ndnatvasiddhau'’ —' the multiplicity of sense- 
organs having been proved (indirectly) by the denial of singleness, the Sūtra 
proceeds to propounds direct argument in support of the same, 
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Satra (4). 
BagoaUse THE OBJECTS OF THE SENSE-ORGANS ABE FIVE- 
FOLD. (Sii. 34). 


The term ‘artha’ stands for prayojana, ‘ object ’ or ‘ pur- 
pose’; and as a matter of fact, this ‘ object’ of the sense-organs 
is five-fold; that is, when Touch is apprehended by the 
Tactile Organ, that same organ does not apprehend Colour ; 
hence we infer the existence of another Visual organ, 
which serves the ‘purpose’ of apprehending Colour; 
similarly when Colour and Touch are apprehended (by 
the Tactile and the Visual organs respectively), these 
two organs do not apprehend Odour; which leads us to infer 
a third, the Olfactory Organ, which serves the ‘ purpose’ 
of apprehending Odour ;—in the same manner, when the 
three (Touch, Colour and Odour) are apprehended (by the 
Tactile, the Visual and Olfactory organs respectively), these 
same organs do not apprehend Taste; hence we infer the 
existence of the fourth, the Gestatory Organ, which serves 
the ‘ purpose’ of apprehending Taste ;—lastly, when the four 
(Touch, Colour, Odour and Taste} are apprehended (by the 
the Tactile, the Visual, the Olfactory, and the Gestatory 
organs respectively) those same organs do not apprehend 
Sound; hence we infer the fifth, the Auditory Organ, which 
serves the ‘purpose’ of apprehending Sound. Thus, from 
the fact that the purpose of one sense-organ is not served 
by another, it follows that there are five Sense-organs. 


Vartika on’ Sa. (54). 
[P. 392, L. 4 to P. 393, L. 7.] 


The multiplicity of sense-organs having been proved by 
the denial of singleness, the Sétra proceeds to propound direct 
positive arguments tn support of the ssame—says the Bhasya. 
* But”—says the Opponent—‘ we do not understand how 
multiplicity is proved by ‘denial’; for all that the denial 
can do is to show that singleness cannot be established ; how 
does that prove multiplicity? Then again, inasmuch there 
can be no action or operation without a means or instrument 
(of accomplishing it) how can there be any denying (which 
is an action) of Singleness? All that the denial does is to 
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set aside the inferential reasonings in support of the Singleness ; 
it does not set aside either singleness or multiplicity. Under 
the circumstances, what construction can be put upon the 
passage of the Bhasya?”’ 


Answer : [The passage may be sonistiaed | in two ways|]— 
(A) ‘ Pratisédhat nanatavasiddhau’ should be construed 
as—§ pralisédhat ananfaram nanitvasiddhau’; i.e, ‘after 
the denial, in support of the establishing of multiplicity the 
Sütra propounds the argument because the purpose of the 
sense-organs is five-fold, ’ Or (B) the clause ‘ pratisédhat 
nanafousiddhau’ may be taken to mean that ‘the denial of 
singleness having been proved by reasons supporting that 
denial, multiplicity also becomes proved by implication, in- 
directly, ’ 

“ What is the reason on which the denial is based ? ” 

The reason is that—‘ otherwise several things would be 
perceived at the same time’ (Si. 52). This is the reasoning by 
which singleness has been negatived. And the negative proof 
having been already provided there, the next Sūțra pro- 
pounds the positive proof. * 


Because the objects of the Sense-organs are five-fold—says 
the Sūtra ; and the term ‘ artha’ stands for the © prayojana ’ 
§c. &c.—says the Bhasya. 


Says the Opponent :— This Sūtra has no semblance of 
reasoning at all. Why so? Because the probandum of a 
reasoning is that which is predicated by—forms the pre- 
d‘vute of—the Proposition ; so that the proposition being 


The Parishudgti remarks—Though the mere invalidating ot the premises 
does not entirely demolish the Proposition, yet, in a case where the negativing of 
the Opponent’s proposition is accomplished, it implies the establishing of the contrary 
of that proposition ;—this is what is meant by the Bhdsya. Formally formulated, 
the reasoning would stand thus—‘In one body, the number of Sense-organs is 
mot one,—because even though several things are in proximity, yet the perception 
of these comes gradually, one after the other, and not simultaneously ;—in a case 
where the organ is one only, the perception of things in proximity to it, does not 
appear one after the other ; as we find in the case of the Visual organ.’ 
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in the form ‘the Sense-organs are five’, the premiss 
‘because the artha of the sense-organs is five-fold’ is entirely 
irrelevant ;—even when ‘arfha’ is taken in the sense of 
prayojana,—and the premiss in the form ‘because the 
prayojana of the Sense-organs is five-fold ’—tke irrelevancy 
remains. If (with a view to escaping from this difficulty) 
‘ perceptions ’ are made the ‘ subject’ of the Proposition 
[the Proposition being stated in the form ‘ perceptions are 
brought about by the instrumentality of five sense-organs’] 
then the probans (or premiss put forward) could not be 
valid (or relevant). The same thing happens if ‘ Objects ’ are 
made the ‘ subject’ [the proposition being stated in the form 
‘ Objects are apprehended by means of five sense-organs’ }. ” 


Answer—The St{ra may be the taken as stating the 
following resonings :—‘ In regard to Colour, Taste, Odour, 
Touch and Sound, the observer is one whose action (of per- 
ceiving) is brought about by several instruments,—because 
in the appearing of one thing after the closing of another 
he requires the aid of a different instrument ;—when- 
ever a person has several objects, he is always found to 
require the aid of a different instrument, when on the closing 
of one object there appears another object ;—e.g., when a 
man is proficient in several crafts, he needs a different im- 
plement when on the closing of the work of one craft, he 
takes up that of another ;—now in the case of Colour, Taste 
&c, also, we find that when one of them appears (is perceiv- 
ed) after another has ceased, there is always need of a differ- 
ent instrument ;—hence we conclude that in regard to 
Colour, Taste, Odour, Touch and Sound, the Observer is one 
whose action is brought about by several instruments,’ 


Satra (55). 
[ Objection |}—‘*W HAT 18 ASSERTED CANNOT BE ACOEPT- 


ED; BECAUSe THE ‘OBJECTS’ ARE MANY (AND NOT 
‘ vive’) "—(St. 55), 
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Bhasya on Sü. (55). 
[P. 151, L. 14 to L. 19.] 


[Says the Opponent]}—“ That there are five sense-organs 
cannot be regarded as rightly proved by the fact that the 
objects of the Sense-organs are five-fold ; — why P—because the 
said objects are many. The ‘ objects ’ of the Sense-organs are 
several; e g., there are three kinds of Touch—the cool, the hot 
and the neither-cool-nor-hot'; there are endless colours—in 
the shape of white, green and the rest; there are three 
odours—agreeable, disagreeable and indifferont ; there are 
several tastes—the bitter and the rest ; Sound is diverse, 
appearing in the form of letters as also in that of mere in- 
distinct sound, In view of these facts, the man, who would 
hold the Sense-organs to be five on the ground of the objects 
of the sense-organs being five-fold, should also have to 
admit that there are many (more than five) Sense-organs, 
because the objects of the sense-organs are many.” 


Vartika on Si. (55). 
[P. 898, L. 9 to L. 1b]. 


What is asserted cannot be accepted §c. §c.—says the 
Sutra. ‘This objection is raised against the Siddhinfa in the 
form is which it has been put forward; and what is meant 
by this objection is to object to the number five. 


But in urging the objection the Opponent is not right, 
as he falls into self-contradiction; when he asserts that 
‘because the objects of the Sense-organs are many the 
Sense-organs must be many’ he goes against his former 
allegation that ‘ there is a single Sense-organ.’ 


The Opponent answers this charge as follows :— What 
is urged against us has no force; because we are advancing 
proofs ; that is, what we mean (by Si. 55) is, not to prove 
that there are several Sense-organs because the objects of 
the Sense-organs are five-fold,—and there would be self-con- 
tradiction only if we did this,—but simply to urge, in op- 
position to your argument that ‘ becaus» the objects of the 
Sense-organs are five-fold, there must be five Sense-organs’, 
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the fact that, if it be held that the number of Sense-organs 
should be five because their objects are five-fold, then it 
shuuld also be admitted that the number of Sense-organs 
should be many because their objects are many.” 


Sulra (66). 


[AnswerJ—INasMuCH AS (THE SEVERAL KINDS OF 
OpvUR ARE) NOTHING MORE THAN ‘ ODOUR, THERE CAN BE 
NO DENIAL OF ODOUR OR THE REST (AS CONSTITUTING THE 
‘ FIVE SENSE-ORUANS °). (Si. 56). 


Lhagye on Si, (56). 
[P. 152, L. 1 to L. 11). 


As a matter of fact, Odour (Colour, Taste, Touch 
and Sound) have their exact extensions precisely determined 
through their respective communities (or genera) ;—so that 
the perceptions of these can be rightly regarded as indicat- 
ing the existence of distinct apprehending instruments, only 
when it is found that they (the perceptions) are such as are 
not brought about by the same (or similar) instruments.* 
Further, the argument that has been put forward (in St. 54) 
has for its subject the ‘ perceptible things ’ as grouped under 
well-defined heads, and not individual things, severally ; while 
your denial (in Si. 55) of the number ‘ five‘ as applied to 
‘perceptible things’ refers to individual things regarded 
severally. Consequently the denial cannot be regarded as 
as rigbt and proper.t 


© The reading T garsrafed is wroug ; the right reading is waTaeg as found in 
the two Puri Mss. and in the Bhasyachangra, aud also supported by the Bhdsya 
below. 


t All Odours are apprehended by the saine organ ; bence they are grouped under 
vne head, and regarded as ‘oue’, similarly with Colour, Taete, Touch and Sound. 
Hence those five groups justify the aseumption of five ‘Sense-organs.’ The Opponent 
takes each Odour as a distinct unit, and for each soch unit he would have oue organ ; 
aud hence he does not agree to restrict the number of organs to five only, But when 
all Odours are actually found to be apprehended by the same organ, there is nothing: 
to justify the assumption or ecveral organs for the apprehending of Odour. 
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“But how do you know that Odour and the rest have 
their extension precisely determined through their respective 
communities ?” l 


Well, as a matter of fact, the three kinds of Touch—the 
cool, the warm and the neither-warm-nor-cool—are all 
grouped (and unified) under the single community of 
‘ Touch’ ; so that when we perceive the cool Touch (by the 
Tactile organ), the perception of the other two kinds of 
Touch—the warm and the neither-warm-nor-covl— cannot 
indicate, or justify the assumption of, other instruments 
(distinct from thə said Tactile organ); for the simple reason 
that all the several kinds of Touch are as a matter of fact 
perceptible by the same instrument ; that is, the other two 
kinds of Touch also are actually perceived by means of the same 
organ as the cool Touch. Similarly, all kinds of Odour are 
included under the single group ‘ Odour, all kinds of Colour 
under ‘ Colour,’ all kinds of Taste under ‘ Taste’ and all 
kinds of Sound under ‘ Sound.’ As for the perceptions of 
Odour (Taste, Colour, Touch and Sound) on the other hand, 
each of these is found to be obtained by means of a different 
kind of instrument ; and as such they indicate so many 
different organs, From all this it becomes established that 
‘ because the object of the Sense-organs are five-fold, there 
are five Sense-organs.’ 


Vartika on Si. (56). 
[P. 393, L. 15 to P. 394, L. 2]. 


The answer to the objection urged (under Si, 55) is given 
in the next Sülra (56), which says—Znasmuch as §c. ġe. 
Odour &c., have their extension determined through the 
communities of * Odour ’ and the rest ; and they do not indi- 
cate the presence of any other instruments except those that 
bring about their own perception. All those entities in 
which the community of ‘ Odour ’ subsists are found to have 
their perception brought about by a single (same) organ; 
hence the sub-divisions of Odour}—‘ agreeable’ ; ‘disagreeable’ 
and ‘ indifferent ’,—(being all perceptible by means of the 
game organ) cannot point to any other organs of perception. 
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Similarly with the others (Colour and the rest). The rest 
is clear in the Bhasya, 


Bhasya on Su. (57). 
[P. 152, L. 11 to L. 14.] 

[Says the Opponent]—“If things can be grouped under 

“a community, then it follows that all the Sense-organs 
‘SHOULD BE BEGARDED AS ‘ONE, THEIR (S&VERAL) 

* OBJECTS BEING NO MORE THAN ‘OBJECT’ (Su. 57). 

“ That is to say, all objects being included under the single 
“community of ‘object’ [the ‘objects of the Sense-organs’ are one, 
from which it follows that there is only one Sense-organ].” 

Vartika on Si. (57). 
(P. 394, L. 2 to L. 7.) 


“ If things can be grouped under a single community, then it 
follows that there is ouly one Sense-organ ; since their objects are 
no more than ‘object’ The meaning of this is that there is 
no incongruity (in the Piérvapaksa view that there is a 
single Sense-organ). 

Satra (58). 
[ Answer}—Not so; BECAUSE OF THE FIVEFOLDNESS 

—(a) OF THK SIGNS (OB INDIOATIVES) IN THE SHAPE OF PER- 

CEPTIONS, (b) OF THE LOCATION, (C) OF THE PROCESS (OPERA- 

TION), (d) OF THE SHAPE (MAGNITUDE) AND (e) OF THE CON- 

STITUENTS, (Si. 58). 


Bhasya on Si. (58.) 
[P. 152, L. 16 to P. 158, L. 8). 


As a matter of fact, objects are never found to have their 
extension determined through the community of ‘ Object’ ; 
and hence they cannot all be inferred as perceptible by any 
single organ, independently of other organs; in the case of 
Odour, &c., on the other hand, we find that they do have their 
extension determined by their respective communities, ‘ Od- 
our’ and the rest; and as such-they are inferred as percep- 
tible—each by a distinct Sense-organ. Hence what is urged 
(in Su. 37) is entirely irrelevant. : Da 
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This is what is described in detail in the Sutra :— 


(A) Because of the fivefuldness of the signs in the shape of 
Perceptions; what indicate the existence of Sense-organs 
are our own perceptions, since the presence of Sense-organs 
is proved only by the peréeption that we hava of certain 
things ;—this has been already explained in the Bhasya 
on Su, 54, which speaks of the ‘ fivefoldness of the objects of 
Sense-organs ’ ;—thus then, inasmuch as the ‘indicatives of 
Sense-organs,—the shape of perceptions, are fivefold, the 
Sense-organs must be five. 


(B) The location also of the Sense-organs are fivefold : (1) 
The Tactile Organ, which is indicated by the perception of 
Touch, has its location throughout the body ; (2) the Visual 
Organ, which, as issuing out of the body, is indicated by 
the perception of Colour, has its location in the pupil of the 
Eye; (3) the Olfactory organ has its location in the nose; {4) the 
Gestatory organ has its location in the Tongue; (b) the Audi- 
tary Organ has its location iu the cavity of the Kar :*—all this 
being proved by the fact that the five organs have their exis- 
tence indicated by the perceptions of Odour, Taste, Colour, 
Touch and Sound. 


(C) On account of the fivefoldness of the processes also 
there is diversity inthe sense-organs: e.y., (in visual percep- 
tion) the Visual Organ ericased in the pupil issues outside 
and then gets at the objects possessed of Colour; the Organs 
of Touch (Taste and Odour) on the other hand are themselves 
got at by the objects, which latter reach the Organs by the 
movements of the body in which the Organs exist; while the 
contact of the Auditory Organ with the Sound (heard) is 
obtained by reason of this latter proceeding in a series. 


(D) ‘ Akrifi,’ shape’, stands for the exact limit or ex- 
tent of magnitude; and this is found to be fivefold. The 
Olfactory, the Gestatory and the Tactile Organs have their 


The Bhdsyachandra remarks that, inasmuch as the Auditory organ consists 
of Akdsha it is not right to lozate it in' the Eer-cavity. To avoid this difficulty, it 
offers other explanations of the compound ‘ karnachhidrddhisthinam’: (1) 
‘chhidram’, ‘cavity’, stands fora particular form of contact; and ‘karna’ stands 
for an object made upof earth-particles: and ‘adhisthdna’ stands for auxiliary ; 
hence the whole compound means ‘that which has for its axiliary an object made 
up of earth-particles’: —or (2) ‘that which is the adhisthana,—substratum,—of the 
contact of the Ear ’.-—Both these interpretations would apply to the Akasha. 
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shape or magnitude restricted to their respective substrata 
(in the body ; the shape of the Olfactory organ is the same 
as that of the Nose, and so forth),—and are inferred (as dis- 
tinct from the perception of their objects ;—while the Visual 
organ, though located in the pupil, moves out of the socket 
and pervades over the object ;—while, lastly, the Auditory 
Organ is nothing other than Akasha itself, and like 4kāsha, 
is al) pervading,—being inferred only from the perception 
of Sound; and yet this Organ manifests or renders audible 
only certain particular sounds,—being restricted in its scope 
by the substratum (body) in which it subsists, by reason of 
the force of the peculiar faculties (of Merit and Demerit) 
belonging to the person concerned.* 

(E) By Jali, ‘ Constituent’, is meant ‘source’; the 
* sources’ or ‘ constituents’ of the Sense-organs are five, in 
the shape of the rudimentary substances, Barth (Air, Water, 
Light and Akdasha’, It follows therefore that, because 
the ‘ constituents’ are five, the Sense-organs also must be 
five. 


Vartika on Sit. (58). 
[P. 394, L. 5 to P. 395, L. 7.] 

What has been urged (in Si. 57) has no force, as it has 
been already answered ; 7. e., it has already been answered 
by what has been said under Sa. 54. For- the purpose of 

‘explaining this same point we have the next Siitra— Not so, 
because of the fivefoldness of (4)—the signs &e. Se. gc. 

(A) How ‘ perceptions’ are the ‘ signs’ or indicators, 
of the Sense-organs has been already explained in Si. 56. 

(B; The Sense-organs must be several,—because they 
have distinct locutions ;—things with distinct locations are 
always found to be distinct; e.g., there is diversity of 
location in the case of several jars ;—there is similar diver- 
sity of location in the case of Seuse-organs ;—hence these 

© Though the Anditory organ is nothing more than the all-pervading Akasha ; 
yet it cannot apprehend all Sounds in the world, because its scope is restricted by 
the disabilities of the body in which it subsists,--this counection of a particular 


organ with a particular object being determined by the merit aud demerit of the 
man to whom it belongs. 
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must be several. According to the theory that there are 
distinct locations for the soveral Sense-organs, when the 
location of one organ is destroyed, another organ remains un- 
affected, resting in its own distinct location ; so that this 
theory involves no incongruity.* 


(C) On account of the diversity of processes,—in formulat- 
ing the argument this reason should be stated in the form 
‘ becauso the processes of the Sense-organ are diverso’ the 
undesirable contingency involved in the contrary view may 
be pointed out here also, as before. 


(D) * Shape’ stands for the exact extent of magnitude ...the 
Olfactory : the Gestatory and the Tactile Organs have there mag- 
nitude restricted to their respective subslrata—says the Bhasya. 
The Visual Organ, issuing out of the Eye-socket, pervades 
over the object ; and is thus of larger magnitude (than the 
aforesaid three organs). The Auditory Organ, which is only 
Akasha, is restricted in its operations by the limitations of © 
its location ; Ak&sha becomes connected with (located in) 
the Har-cavity, which is found under the influence of Merit 
and Demerit, and which (on that account) becomes the means 
of the apprehension of Sounds, agreeable, disagreeable or 
indifferent ; and what renders Sound audible 
is only the Akdsha thus connected with the 
Kar-cavity, and not as connected with any other orifices of the 
body, like the mouth and the rest ; nor is the Sound render- 
ed audible elsewhere (than in the Har-cavity) ; and it is for 
this reason that the Auditory Organ is affected favourably 
or otherwise by what is done to the Har-cavity ; for so far 
as the Akāsha itself is concerned (which constitutes the 
Auditory Organ), it is eternal, and as such cannot be affect- 


Var. P. 395, 


° This incongruity will be present in the theory that all Sense-organs have the 
sainc location ; as in that case the destruction of oue location would inan the destruc- 
tion of the location of all Sense-organs ; so that the removal of the Eyes would 
put an end to all sense-perception ! 
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either favourably or unfavourably. The greater or less effi- 
ciency also of the Auditory Organ is due to this same reason. 

(E) ‘ Constituent’ stands for ‘source '—says the Bhagya. 
The sources of the Sense-organs are five ; the five substances, 
Earth &c., are the sources of the Sense-organs. What is 
meant by these being the ‘ sources’ of the sense-organs is 
that the sense-organs ure of the nature of Earth &c.,—and 
not that they ure the products of these; because Akasha 
(which forms the Auditory organ) being eternal cannot be 
the product of anything. 


Bhasys on St. (89). 
[P. 158, L. 9 to L. 15.] 


(Tho Suskhya asks]|—‘ How do you know that the 
Sense-organs have their sonrce in the rudimentary substances, 
and not in Unmanifested Primordial Matter?” 


[The answer is given in the following Sitra.] 
Sutra (59). 


Tare SENSE-ORGANS ARE REGARDED AS BEING OF THE SAMB 
NATUBE AS THE RUDIMENTARY SUBSTANCES, BECAUSE THERE 
18 PERCEPTION (BY THEIR MEANS) OF THE SPEOIFIC QUALITIES 
OF THESE SUBSTANCES. (Si. 59). 


In the case of Air and the other rudimentary substances 
we find that there is a restriction as to the perception of 
particular qualities; eg. Air serves to manifest Touch ; 
Water serves to manifest Taste; Light serves to manifest 
Colour ; as for Earth, one earthy thing (oil, f. i.,) serves to 
manifest the odour of another earth thing (the kuñkuma, 
f.t.,)s—this restriction as to the perception of the specific 
qualities of rudimentary substances is found in the case of the 
Sense-organs also [¢.g. the Olfactory Organ manifests Odour 
only, the Tactile Organ Touch only, and so forth]; hence from 
the fact that there is restriction as to the perception of the 
the specific qualities of Rudimentary Substances, we conclude 
that the Sense-organs have their source in (are constituted 
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by) those Substances, and not in Unmanifested Primordial 
Matter.* 


Varlika on Si, (59). 
[P. 395, L. 7 to L. 18.] 


Question :—“ How do you know that the Sense-organs 
have their source in the Rudimentary Substances, and not in 
Unmanifested Primordial Matter ?” 


This question has no force; as it has been already answered ; 
it has been already explained (under Si. 30) that the Sense- 
organs do not have their source in Unmanifested Primordial 
Matter. 


Th eSense-organs are regarded etc., elc.—says the Sūtra. The 
‘ specific qualities of the Rudimentary Substances, are Odour,’ 
Taste, Colour, Touch and Sound; these are called ‘specific’ 
because they serve to specify (and distinguish the substances 
from one another) ; e.g., Barth is distinguished from Water and 
the rest by the presence of Odour; Water is distinguished 
from the rest by the presence of ‘Taste, and so forth. Accord- 
ing to both parties, a restriction is met with, in the case of 
the external substances Earth &c., as to the manifestation 
of their specific qualities; and there is similar restriction 
as to Odour &c. being manifested by the Olfactory and 
other Organs respectively. Hence from the fact that there is 
perception of the specific qualities of the Rudimentary Sub- 
stances we conclude that the Sense-organs have their source 
in those substances. 


©The Tatparya makes the following observation. By the declaration that therc 
are only five Sense-organs, it is implied, that the other five ~ Hands, Feet &c.—whioh 
also have beon regarded as ‘ Sense-organs '—are not ‘Sense-organs ;' and the reason 
for this lies in the fact that they do uot fulfill the conditions of the ‘Sense-organ ;’ 
these conditions are—(1) that they should be connected with the Body, (2) they should 
be distinct from the defects of sanskaras ant (3) they should be the direct instrumenta 
of cognition ; and those (specially the last) are not present in Hands, Feet, &o. 
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“But which Organ is of the nature of which sub- 
stance ? ” 


That Organ which serves to manifest the specific quality 
of a particular Substance is of the nature of (has its source 
in) that Substance, so that the Olfactory Organ is of the 
Earth, because it serves to manifest Odour,—like the exter- 
nal Earthy Objects ; similarly with the rest. 


End of section (8). 


Section (9). 
(Satras 60—71). 
Hzamination of the ‘ Objects’ of Sense-organs. 
Bhasya on Sü. (60) and (61). 
[P. 153, L. 15 to P.154, L. 7]. 


It has been mentioned® above (in Sū J-1-14) that Odour 
&c., are the qualities of Harth , and inasmuch as this asser- 
tion would be true if Barth &c., had each only one quality, 


as well as if they had several qualities,t the author of the 
Sūtra adds the following Sūtrās— 


® What this refers to is not the mere ‘mention’ ‘uddésha’ of the Objects; it 
apparently refers to their ‘definition’, ' laksana. The Tafparya says—‘ with a view 
to examine the nature of objects, the Bhasyakéra recalls the definition provided under 
Si. 1-1-14’; the mere ‘mention’ of ‘objects’ has been made under 1-1-1. The 
Parvisuddhi adds that the purpose underling the examination of the ‘ objects’ is the 
proving of the main thesis that there are several scnse-organs', as also the discarding 
of the objections against the definition of Earth &c. 


t Here the author propounds the doubt that forms the basis of the present 
enquiry : As regards the assertion in Si. 1-1-14, it may mean, either—(1) that each 
one of Odour, Colour &c., belongs to each one of Earth, Light &c.; or (2) that among 
Earth and the rest, some have one quality, some two ; or (3) that all belong to all,.— 
Vartika. On thisthe Parishuddhi remarks—Zhe question is—Is the assertion in 
Si, 1-1-14 meant to be restrictive (of one quality to one substance)? or alternative (one 
possessing one quality, one several and so forth)? or cumulative (all possessing all)? 
Or the doubt may bein regard to Odour, Colonr, &c,;—some qualities are common 


to all substances, some belong to only a few ;—to which of these categories do 
Odour &c. belong ? 
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Stra (60) and (61). 

From amMona Opour, Taste, CoLovs, Toucan AND 
SoUND,—THOSE ENDING WITH ToucH BELONG To Barra 
(SG. 60); anD [FROM AMONG THOSK ENDING WITH Touca] 
EXOLUDING FROM THE BEGINNING, ONE BY ONE, THEY BELONG 
BESPECTIVELY To Water, Licut AND WATER; AND TO 
AKASHA BELONGS THE LATTER. (St. 61).* 


‘From among those ending with Touch’— this term, 
with its (former Nominative) case-ending changed (into the 
Genitive)—has to be construed along with Si. 61.7 


To Akasha belongs the laiter—i,e. Sound,—(so called) in refor- 
ence to those ending with T'ouch.t “W hy then is the comparative 
suffix ‘farup’ used, [when the reference is to the four 
qualities of Odour &c., while ‘ tarap’ is used when one thing 
is referred to one other thing]? ” ‘the word isan indepen- 
dent positive adjective (and not a comparative term 
ending with ‘ tarap’) and all that it signifies is that which 
comes after’; and in Si. 1-1-14,—where all five are 
mentioned—‘ Sound’ comes after ‘those ending with 
Touch.’ Or, the word may be taken as a relative term,— 
the reference being to ‘Touch’ only; the meaning being 
‘among those ending with Touch, that which is last, i. e. 
Touch,—in reference to this, Sound is ‘ latter.’ 


Vartika on Si, (50) and (61). 
fP. 395, L. 19 to P. 896, L. 15). 


Tt has been asserted above that Odour &c., are the qualities 
of Harth and the rest; and this assertion is equally compat- 


These are two Satras—according to the Mdrfika and also according to the 
Bhasyachandra, 


{This term is necessary in Su. 61 ; and it can be bronght only from the foregoing 
Siitra ; there however it has the Nominative ending : hence when construed with 
Su. 61, its case-ending has to be charged. The meaning is that Earth has Odour, 
Taste, Colour and Touch ; Water has Taste, Colour and Touch ; Light has Colour 
and Touch ; Air has only Touch, 


t The term ‘ sparshaparyan{ébhyah’, with the case-ending changed, being brought 
in from the preceding Sitra. 
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tible with (a) restriction, (b) option, and (c) cumulation; 
(a) by ‘restriction’, each one of the qualities would belong to 
each one of the substances; (b) by ‘option’, some of the 
substances may have one, while others have two or three 
or four qualities; and (c) by ‘cumulation’ all the qualities 
would belong to all the substances. With a view to specify 
which of these views is correct, we have the two Sttras, 
which restrict the qualities to the several substances, Four 
qualities belong to the Karth; and one less than that to 
Water ; one less than that to Light; and one less than that to 
Air. 


‘From among those ending with Touch’—this term with 
ils case-ending changed has to be construed eto. etc.—says the 
Bhasya, “What is the effect of this?’ We get ata 
construction wherefrom we obtain the meaning that—‘‘ From 
among those ending with Touch’—i. e., after them—comes 
‘Sound’, which belongs to Akasha. “In that case the 
comparative suffix farap cannot be right; as it is always 
found to be used between two things ; in the present instance, 
if it means ‘one among many’, we should have the superla- 
tive form uttamah.” 


Well my good Sir, the term is not a comparative adjective 
ending in the suffix ‘farap’; it means simply that which comes 
after; ‘utfarah’ being synonymous with ‘parah? Or,‘ the 
word may be taken as a relative term, the reference being to 
Touch only ;—so that the term may be taken as ending in 
the comparative suffix ‘ tarap’. “ But we have already said 
that if the term is a relative one, it should be uttamah (aud 
not uftarah).” That is not right;as the reference is to 
‘Touch’ only; the sense being that ‘ Touch’ is later than 
‘Odour, Taste, Colour and Touch’, and ‘ Sound’ is later than 
‘Touch’, this is what is meant by the term ‘ uffara}’. 
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Sutra (62). 

(The Pirvapaksin objects}|—‘‘ THE vigw EXPRESSED 
CANNOT BE ACORPTED ; BECAUSE ALL THE QUALITIES (ATTRI- 
BUTED TO THE SUBSTANOES) ARE NOT APPREHENDED (BY THE 
SENSE-ORGANS CONSTITUTED BY THEM).” 


Bhasya on Sü. (62). 
(P. 154, L. 9 to L. 11.] 


[The Purvapaksin, holding the view that each one of the 
substances, is possessed of only one quality, objects to the 
view put forward in the preceding S#ra— The said 
distribution of qualities is not right.—Why P—Because as 
a matter of fact, all the qualities that have been attributed 
to the various substances (under the preceding Sūtra) are 
not apprehended by the Sense-organs composed by those 
substances. For example, by the Olfactory organ, which 
is composed of Earth, all the four qualities ending with Zouch, 
are not apprehended ; it is Odour alone that is apprehended 
by it. Similarly with the others also.”’ 


In what manner then are the Qualities to be distributed ? 
—asks the Siddhantin. 


[The Purvapaksin answers this question and propounds 
his theory in the next Sūtra]. 


Vartike on Si. (62). 
[P. 396, L. 17 to L. 19]. 

“ The said distribution of the qualities is not right ;—Why ? 
— Because all of the four qualities, Odour and the rest, attri- 
buted to Earth are not really apprehended by the Olfactory 
Organ, which is composed of Earth. Similarly all of the 
three qualities attributed to Water are not apprehended by 
the Gestatory Organ, which is composed of Water; nor 
are both the qualities attributed to Light apprehended by 
the Visual Organ, which is composed of Light.” 


How then are the qualities to be distributed ? 


[The Parvapaksin answers the question in the next 
Sutra}. 
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Suira (68), 
(The Pirvapaksin saysj]—“INasmucH As EAOH 
OF THE QUALITIES SUBSISTS, ONE BY ONE, IN KAOH OF THE 
SUBSTANCES, ONE AFTER THE OTHER,—THERE IS NO AP. 
PRRHENSION OF THE OTHERS,” (Si. 63.) 


Bhagya on Si. (63). 
[P. 154, L. 14 to P, 155, L. 2). 


“ As a matter of fact, from among Odour (Taste, Colour, 
Touch and Sound), each subsists, one by one, respectively 
in Earth, (Water, Light, Air and Akasha). Henco ‘there 
is no apprehension of the others’—i.e., (a) ‘of the other 
three qualities,’ (ò) ‘of the other two qualities’ and (c) ‘of 
the other quality’; that is to say, (a) there is no appre- 
hension, by the Olfactory Organ, of Taste, Colour and 
T'ouch,—(6) there is no apprehension, by the Gestatory Or- 
gan, of Colour and Touch,—(c) there is no apprehension, 
by the Visual Organ, of Touch.” 


Question—If such is the case, then, how is it that the 
Rudimentary Substances (Harth and the rest) are actually 
perceived as possessing several qualities ? 


Answer—“ The perception of several qualities is due to 
admixture $; that is, that Taste and the other qualities are 
perceived in Earth is due to the Mixture (i.e, presence 
therein) of particles of Water and the other substances. 
Similarly with the others.” ’ 


Vartika on Si. (63), 

“ Inasmuch as each of the qualities ete. ete.—says the 
Süjra. Since each of the Kudimentary substances is possessed 
of only one quality, it isonly one quality that is perceived 
by means of each sense-organ. This is what is meant by 


Süfra phrase ‘one by one. 


anean 


© The right reading is VE RTIT as found in Sd. Ms. D, in Pari Sutra. Mes. A and B ; 
in Nydyasach tnibandha, and aleo in the Vdrfika, 


t This is printed as Sa¢ra ; but no such Satra is found anywhere; and from the 
Bhagya below (e. g.) it is clear that the Parvapakga consiats of only three Siigras, 
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Question—If such is the case, then how is it that the rudi- 
mentary substances are actually perceived as possessing several 
qualities ? 

Answer—“ The perception of several qualities is due to 
admiziure ;—that is, Barth is associated with Water and the 
other substances; that is why it is perceived as possessed 
of several qualities. Similarly with the rest. There is no 
thing incongruous in such mixture of the five substances.” 


Bhasya on Si. (64). 
[P. 155, L. 2 to L. 7). 


(The SidJantin asks) -If such be the case, then there 
should be no restriction; inasmuch as there is no rostrict- 
ion in the association of the substances, there should be no 
such restriction as that ‘Earth has four qualities,’ ‘ Water 
has three qualities’, ‘ Light has two qualities’ and ‘ Air has 
one quality.’ 


[The Pérvapaksin answers]—“ Certainly, restriction 
is possible.” — How ? 


Sutra (64). 


‘ BECAUSE THE PRECEDING IS PERMEATED BY THE SUCOEEDING,”’ 
—(St. 64). 


“ As a matter of fact, among Earth (Water, Light, Air 
and Akasha', that which precedes is permeated: by what 
succeeds it; and on account of this (restricted) mixture or 
association, there is restriction (in regard to the qualities).® 


“t All this is to be learnt from the account (contained in 
the Puranas) of the creation of things; and it cannot be 


{Earth is permeated by allthe other four substances ; hence all those qualities 
are feund in it ; Water is permeated by all but Earth, hence it is found’ to possess 
all qualities except Odour ; and so with rest.. 


This is the explanation of the Téfparya. The Bh@syachandra explains the 
Sigra as—‘ Earth is permeated by Water &c., aud Water by Earth &c. But this is 
not in keeping with the Bhdsya. 
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directly known now (by us; since the matter is beyond the 
reach of our mind).”’ * . 
Vartika on Si. (64). 
(P. 397, L. 8 to L. 12.] 


Question—If it is asthe Pūrvapakşin puts it, then there 
should be no such restriction, as that it is Earth alone, and 
not other substances, that possess four qualities ; because there 
is no restriction in the nature (of the substances). 


Answer—* Certainly, the said restriction is not impos- 
sible; becanse the preceding is permeated by the succeeding— 
says the Sufra. That is the ‘preceding’ (Earth) is per- 
meated by the ’ succeeding’—i.¢., Water and the rest; and 
and the ‘succeeding ’— Water &c.—are not permeated by 
the ‘ preceding ’—Earth &c, ‘ Permeation’ is a particular 
kind of contact, [and it is by reason of this peculiar form 
of association of the substances that there is the said restric- 
tion as to the qualities perceived in each of them]. ” 

Sutra (65), 

(Siddhanta|—Not so; BECAUSE THE EABTHY AND THE 
AQUEOUS SUBSTANCES ARE BOTH ACTUALLY PERCEIVED [WITA 
DISTINCT QUALITIES OF THEIR OWN. ]f (SG 6è). 

Bhasya on Sù. (65). 
[P. 156, L. 9 to'p. 156, L. 14]. 
* Not so ’—denies all that has been stated in the preceding 


three Sufr1s, And the reason for this denial is given in the next 
phrase—because the Harthy Substance (Earth) and Aqueous 


* Such is the explanation given by the Ta¢parya. The Bhdsyachandra explains 
that all this peculiar creation, in which the substauces are associated together 
in this peculiar fashion is the result of God’s peculiar powers ; and hence it cannot 
be questioned ; it must be accepted as true, as described in the Scriptures. 

t The Bhdsya has provided four explanations of the Sù tra, embodying the follow- 
ing four statements—(a) Earth and Water are actually perceived, (b) they are per- 
ceived with distinct tastes, colours and touches ;(c) tbey are perceived with distinct 
qualities of their own; and (d) Each of the Substances, Earth, Water &c. is perceived 
as mixed up with the rest. Wehave adopted (c) alone in the translations, as it is 
the widest, and as such practically includes the others, 
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Substance (Water) are both actually perceived. | If the Purra- 
paksin theory were trne, and each of the Substances had 
only one quality, then] according to the priueiple that 
‘Perception is due to large magnitude, to composition by 
several components and to Colour,’ the Luminous Substance 
(Light) alone would be perceptible, and not either Earth or 
Water ; since the two latter are devoid of Colour (according 
to the Purvapaksu, and the presence of Colour is a nec- 
essary condition of perceptibility).* As a matter of fact 
however, Earth and Water aro as perceptible as Light. Nor 
will it be right to attribute the presence of several qualities 
in a substance to its association with other substances ; 
because if one holds that the perceptibility of Karth and 
Water is due to the presence therein of such Colour as 
belongs to another substance (Light) which is mixed with 
it—then, for him, Air also should be equally perceptible; 
or yon should find some explanation for the restriction (that 
while Barth and Water are perceptible, Air is not per- 
ceptible) [the condition of perceptibility, in the shape of 
mixture with Light, being equally present in all the three]. 


(B) Or, the clause ‘because the Harthy and the Aqueous 
are percewed’ may mean ‘because distinct tastes of Marth 
and Water are perceived ; i.e., as a matter of fact, the taste of 
Earth is of six kinds, while that of Water is only sweet, and 
this could not be, if the two were actually mixed up. Or, 
because distinct Colours of barth and Water are perceived ; 
while if the Colour of Earth and Water were due only to the 
Colour of the Light mixed up with them, then such Colour 
would serve only to illumine (render perceptible) other things, 
and it would itself not be illumined (and perceived) ;’f as 
a matter of fact however the Colours of Karth and Water are 


° Even according to the Oppouent, Earth, Water aud Light are held to be per- 
ceptible by the Eye ; but according to the view that cach substance has cnly one 
qnality, Earth would bave Odonr ouly, aud Water would have Taste only; so that 
both of these being devoid of Colour, would be invisible ; and Light would be the 
vuly visible substance. Nor will it be right to assert that the visibility of Earth 
and Water is due to their association with Light. For such association, according 
to the Parvapaksa, is present iv Air and Akasha also ; so that these two also should be 
perceptible by the Eyo. Tdtparya. 

+ For the Colour of Lightiu only While.light, which, while itself not perceptible, 
renders other things perceptible. Hence if the Colour in Marth and Water were only 
the Coluur of Light, it would nut be itself perceived ; while the Colour of Earth and 
Water are actually perceived; these Colours must belong to something other than 
Light. 
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actually perceived, as being of several kinds and only one 
kind respectively ; eg, the Colour of Earthy things is of 
several kinds, green, red, yellow and so forth ; while the 
Colour of Water is only white, ard that also illuminative 
in its character :—such a phenomenon is never found in 
the case of Substances consisting only of the mixture of 
several substances, each endowed with only one quality. 

The Sttra has mentioned *Karth’ and ‘ Water’ only 
by way of illustration. The same is true of other things 
also which we proceed to show in detail: The reason for 
our denying the Pirvapaksa is—dtecause of Earth and Light, 
distinct touches are perceived; i.e., the touch of Earth is 
netther-hot-nor-cold, while that of Light is actually perceived 
as hot; and no such phenomenon would be possible if both (Earth 
and Fire) were mixed up with Air, which is neither hot- 
nor-cold. 


(e) Or, the phrase, ‘because the Earthy and Aqueous 
substances are perceived, may mean that doth these sub- 
stances, Earth and Water, aie actually perceived with distinct 
qualities of their own ; e. g. Earthy things are perceived with 
four qualities, and Aqueous things are perceived with only 
three ; and from this we conclude that the constituent Earth 
(of the Earthy Substance) is also endowed with those same 
(four) qualities ; because the finished product is indicative 
of the nature of its cause, which, by reason of its being the 
cause, is regarded as modifiable (into that product). Simi- 
larly, inasmuch as the Karthy and Luminous Substances 
are perceived as possessed of distinct qualities, we conclude 
that the constituents of theso also must be possessed of these 
saime distinct qualities. 


(d) Or, [The S#fra may be explained to mean that] 
a difference is actually perceived between Earthy and 
Aqueous substances, both of which are distinctly perceived ; 
that is to say, it is actually perceived that Earthy Substances 
are mixed up with Water (Light and Air),—that Aqueous 
Substances are mixed up with other two substances (Light 
and Air),—and that Luminous Substances are mixed up 
with Air; and not a single substance is ever found to be 
possessed of a only one quality, 


As for the reasoning propounded in Sa. 64—“ because 
the preceding is permeated by the succeeding [restriction 
of qualities becomes possible]”—it is uu reasoning at 
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all; becanso we do not find in it any reason leading up 
to the conclusion,—on the strength whereof we could 
accept the proposition, As for the assertion (made by 
the Opponent, in the Bhasy, P. 155, L. 7)—“ that the pre- 
ceding is permeated by the succeeding is to be learnt from 
the account, contained in the Puranas, of the creation of 
things, and it cannot be directly known now”—is not 
right; because there would be no ground for the restric- 
tion [that Odour only should subsist in Earth, that it 
subsists in Earth only, and so forth].* Further, it is actually 
seen even now that ‘the preceding substance is permeated 
by the succeeding ; e.g. Light (Fire) is permeated by Air 
[so that the assertion referred to is not true, being contrary 
to a fact of perception]. Then again, ‘ permeation’ is only a 
kind of contact, and this is equal to both; so that there 
can be no explanation for the fact that, while Light becomes 
endowed with Touch by reason of its being permeated by 
Air, Air does not become endowed with Colour, though it 
is permeated by Light. Further, it is actually seen that the 
Touch of Air (which is neither hot-nor-cold) is suppressed by 
the Touch of Light (which is hot), and becomes imperceptible 
(by reason of that suppression) ; and certainly a thing cannot 
be suppressed by itself [and this is what the said phenomenon 
would mean if the touch of Light were due to its permeation 
by Air; as in that case the said suppression would mean that 
the Touch of Air is suppressed by the Touch of Air]. 


Vartika on Sia. (65), 
(P. 897, L. 12 to L. 17. ] 


Not so, because the Earthy and the Aqueous substances 
etc., etc., says the Sdfra. The denial is meant to negative 
the three immediately preceding St#iras. He for whom 
each of the substances is endowed with only one quality, 
for him only a thing consisting of Light would be percep- 
tible, as it is only such things that would possess Colour 
(which is essential for visual perception); and neither Earthy 
a somewhat different explanation :—‘ There is no evidence according to you, in 
support of the view that Odour subsists in Earth only ; for the only arguments that 


you propound are against such a conception ; hence the account of the creation 
of things, referred to yon, must be taken as figurative, not literally true.” 
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nor Aqueous things would be perceptible, as none of these 
would possess Colonr. 


Tt has been oxplained in the Bha@sya how this Sätra can 
be treated as affording several meanings, 


Bhisya on Si. (66). 
(156, L. 14 to P. 157, L. 5.] 

Having thus repudiated a theory opposed to all reason, 
the Söjra next turns to answer the argument (put forward 
under Si. 62)—that “ the view cannot be accepted, because 
all the qualities (attributed to Substance; are o not apprehended 
by the Sense-organs constituted by them ” 

Stra (66). 

INASMUCH AS FROM AMONG THE QUALITIES [OF THE 
ORGANS OF Otraotion, Gesration, Vision, TACTION AND 
AUDITION] THERE IS AN EXCESS (IN KACH ORGAN) OF EACH 
OF THE QUALITIES [Opour, Taste, Conour, Touca AND 
SOUND], ONE BY ONE, IN THE ORDRER IN WHICH THEY ARE 
MENTIONED, —RACH ORGAN IS REGARDED AS PREPONDER- 
ATING IN THAT QUALITY.#% (St. 66). 


° We hive translated the Sééra accurding to the interpretation of the Bhdgya. 
The Vadrtifa does not accept this view, on the ground that—“ if the predominance 
of an Organ consisted of its apprehending a certain object, then all Organs would be 
equally predominant; for every Organ apprehends its object, But the Vargik: 
apparently misunderstands the expression tat(dépradhdnam of the Bhdsya: 
it does uot mean that each of the Organs respectively is predominant, as theVartika 
seems to take it—but that each of the Organs has that for its predominant quality, 
and this predominance is indicated by the Sense-organ manifesting that only ; and this 
is not open to the objection urged in the Vargika. Further, the Vargika explanation 
has no point; if the Olfactory Organ is predominant, as endowed with the largest 
number of qualities (four),—what can that have todo with its apprehending Odour 
only, which is the point at issue? In fact that it is endowed with four qualities 
should make it capable of apprehending all those qualities. The Tdtparya has 
attempted to justify the Var¢ika’s intcrpretation. 

The Bhdsyachandra follows the Varfgike ; but Vishvantha accepts the Bhdsya. 
Vardhamdna also in the Ny@yanibandhaprakdsha, offers the following explanation 
of the Sitra—‘ Inasmuch as among the qualities of the Olfactory and uther Sense- 
orgaus, there is an excess of the preceding over the succeeding qualities, each of the 
Organs is predominant through that quality, hence it cannot apprehend all qualities ; 


it can apprehend only that quality (in its manifested form) whose presence imparts 
to it the said predominance. 
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Hence [because of the fact mentioned in the Sūtra] there 
can be no apprehension (by any sense-organ) of all qualities, 
Among the qualities of the Olfactory and other Organs,—i.e., 
among Odour and the rest—there being an excess (in each 
Organ) of the preceding quality (over the succeeding 
qualities)—each organ is regarded as preponderating in 
that quality. 

“ What does this predominance mean ?” 


It means that the Organ is capable of apprehending 
that object. 


“What is meant by the ‘eacess’ of a quality in an 
Organ ?” 

It means that that Organ has the capability of mani- 
festing (rendering cognisable) that quality. 


[The meaning of the Sūtra thus is as follows]—Just as 
the external substances of Earth, Water and Light,— which are 
endowed respectively with four, three, and two qualities—are 
capable of manifesting, not all these qualities, bat only 
Odour, Taste and Colour, respectively ;—and this on account 
of the fact that in the substances there is an excess of the 
qualities of Odour, Taste and Colour respectively ,—in the 
same manner the Organs of Olfaction, Gestation and Vision,— 
which are endowed respectively with four, three and two 
qualities,—are capable of apprehending not all qualities, 
but only Odour, Taste and Colour respectively,—and this 
on account of the fact that in each of the Organs there is 
an excess of those qualities, Odour, Taste and Colour res- 
pectively.— Hence [inasmuch as the Organs are not possessed 
of the capability of apprehending all qualities] there can be 
no apprehension, by the Olfactory and other Organs, of all 
qualities. 


(On the other hand] If one holds that—* the Olfactory 
Organ apprehends Odour, because it is endowed with Odour, 
and so on with the Gestatory and the Organs”—then, it 
should be possible—for each of the other Organs, of Olfaction 
and the rest, to apprehend all the qualities that it is endowed 
withe [which would not meet the Opponent’s objection]. 


© Under the theory noticed—according to which the fact that the Olfactory 
Organ apprehends Odour, because itis possessed of Odour, and not because there is 
an excess of Odour in it—the Organ shoald apprehend all the four qualities of 
Odour, Taste, Colour, and Touch, with which it is held to be endowed. So that the 
contingency of one Organ apprehending all qualities would remain possible, 
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Va. ttka on Sti. (66). 
| P. 397, L. 17 to P. 398, L. 8). 

Having thus repudiated a theory opposed to all reason, ete., 
ele. says the Bhāsyū. There being an excess of the preceding 
quality over the succeeding, each Organ is regarded as prepon- 
derating in that quality—says the Safra; hence there can be 
no apprehension (by any one organ) of all qualities. That is, 
among the Olfactory and other organs, the preceding is 
more important than the succeeding, * 

“In what does this importance consist ?” 

It consists in the organ being endowed with four (three or two) 
qualities. 

“Wherein does the excess of a quality consist ? ” 
Jt consists in the organ’s capability of manifesting (rendering 
perceptible) its own quality; that is, when one thing is 
distinguished by the presence of a quality, that quality, by 
virtue of that thing being capable of manifesting a like 
quality, is regarded as being there in excess ; as we find in 
the case of external substances. Similarly in the case of 
Sense-organs also, we find a restriction as to each of them mani- 
festing only one quality. Hence there can be no apprehen- 
sion (by any Sense-organ) of all the qualities. 

He, who holds that the Olfactory organ apprehends 
Odour because it is endowed with that quality, cannot escape 
from the absurd contingency that one sense-organ would 
apprehend all qualities. 

Bhasya on Si. (67). 
[P. 157, L. 5 to L. 12.] 


The question now arises— ‘‘ To what is this restriction due 
—that only one organ is composed of the Karth; and not all? 
—that only a few are composed of Water and Light particles, 
and not all ? ’’t Answer— 

°The Vaér¢ika interprets the argument differently from the Bhdasya. 

+ The qnestion simply means that one organ (the Olfactory) is held to be 
composed of Earth, the Gestatory Organ of Water, the Visual Organ of Light, 
and so forth; now to whatis all this restriction due? |= Agreeably to this, the 
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Sutra (67). 


Tite RESTRICTION [AS TO ONE ORGAN REING COMPUSED 
OF EARTH, AND sO FORTN) IS DCE TO PREPONDERANCE 
(i.e. sINGULARITY)#—(Su, 67). 


{ In the formation of any thing] tbere is a coming 
together (amalgaination) of such distinct substances as are 
capable of bringing about the requisite thing—this amalgama- 
tion being regulated by the destiny (merit-demerit) of men 
(to whom the thing is to belong); itis this amalgamation of 
distinct substances that constitutes the ‘preponderance’ [ which 
means ‘singularity ’|—of the thing; the word ‘ preponder- 
ance 'is found to be used in the sense of ‘singularity’ or ‘excel- 
lence’; e.g., au ercellent thing is called ‘ preponderating.’ For 
instance, such things as Poison, Medicinal Plant, Gem and so 
forth, which are produced under the influence of the destiny 
of Men, are capitble of accomplishing distinct purposes ; 
and all things do uot accomplish all purposes. lu the same 
manner, when the Olfactory and other organs are produced, 
they are capable of apprehending only certain distinct things, 
—and not all things, 


Vertika on Su. (67). 
(P. 398, L. 9 to L. 16.] 


Question. —" Why is it that every Earthy Substance is not 
regarded as the Olfactory Organ ?” 


eee epee eee ee Se ere 
Titparya puts the question as—* Whence do you got at the restrictivu that it is 
the Olfactory Organ alone that appreliends Odour w The Vartika aud Vishvaudtha 
put the question differently — Why is uot every substance cumpused of Earth 
regarded as the ‘ Olfactory Urgan ' ? The Bhasyachandra and the Nydyasiira- 
vivaranv, pul the questiva in the simplest form =" What are the reasons for 
regarding the Olfactory Organ alone as vomposed of Barth, the Gestatory Organ 
alone as composed of Water and su furth Y” With the exception of the Varteka and 


Vishvunithu, all are in agreement with the Bhisye. 


©The Bhasya has explained the expression * bhicyast ecg ’ of the Sūtra 
mean prubkriste{vat, duc to superiority or singularity. Would it not be simplerot 
točstake it as “meaning ‘simply preponderance °%—the argument ‘being that ‘ the 
Olfactory Organ is regarded as of Barth, because Earth forms the preponderating 
elemont in its constitution In view of this we have translated the said express- 
ion as‘ preponderance,’ which is its natural signitivation, aud placed the Bhdasya- 
rendering as a pareuthetical explanation. 
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With a view to account for the restriction (why only one 
Earthy substance is regarded as the Olfactory Organ) we 
have the S#fra—The restriction, ete., etc. 


Question. —‘' What is this preponderance (spoken of in the 
Sutra)?” 

Answer.—The ‘ Preponderance’ of a thing consists in the 
amalgamation of such distinct substances as are capable of 
bringing about the requisite thing, such amalgamation being 
regulated by the destiny of men. The word § preponderating ’ 
is often used in the sense of excellence or singularity; as in 
ordinary language an ‘excellent’ thing is called ‘preponder- 
ating.’ Such ordinary things as Poison, Medicinal Plants, 
Gems, &c., capable of accomplishing distinct purposes, are 
produced under the influences of the destiny of men. 

Bhasya on Si. (68). 
[P. 157, L. 12 to L. 18] 

Question. “Why is it that the Sense-organs do not 
apprehend their own qualities F ’’s 

[The answer is given by the following SafraJ— 

Sutra (68). 
BECAUSE IT IS ONLY AS ENDOWED WITH QUALITIES THAT 

THE SENSE-URGANS ARE WHAT THEY ARE, (Sit. 68.) 

The Olfactory and other-organs do not, as a matter of fact, 
apprehend their own qualities, Odour and the rest. If you 
ask—“ Why is this so P ”—our answer is tbat it is only as 
endowed with their respective qualities that the Olfactory 
and other Orgaus are regarded as ‘Scnse-organs.’ That is 
to say, the Olfactory Organ apprehends outside Odour, only 
when it is itself accompanied by Odour which serves the 
same purpose (of making perceptible the Odour, of other 
things) as the organ itself; so that it cannot apprehend its 

€ Tf, for iustance, the Olfactory Organ is, as the Siddhantio holds, endow- 

ed with Odour, how is it that the Organ doos not perceive this Odour present 
in itsolf ?” ; 

Vishvanatha introduces the Sittra somewhat differcutly :—' The Sūtra pro- 

ceeds to prove that the Scnsc-orgaus arc actually cudowed with the qualities of 
Odour, &c.' 
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own Odour, for the simple reason that in this the necessary 
auxiliary (in tho shapo of its own Odour) would be wanting. 
Similarly with the other sense-organs, 
Vartika on Su. (68). 
[P. 398, L. 16 to P. 399, L. 2.) 

Question—" How is it §c.—That is, for what reason do 
the Olfactory and other organs not apprehend their own 
Odour, &e. ? ” 


dnswer— Because tt is, ete, etc.—says the Siitra~—That 
the Sense-organ isan organ only as equipped with its quality ; 
what is without a quality cannot bə a Sense-organ. It is for 
this reason that a Sense-organ does not apprehend its own 
quality. 
Bhisya on Sü. (69). 
[P. 157, L. 18 to L. 22.) 


If it be held that—*‘the Odour of the Olfactory Organ 
would itself bo the requisite auxiliary also,’—then our 
answer is— 


Satra (69). 
BECAUSE A THING CANNOT BE APPREHENDED BY ITSELF (Si. 69) ;— 


there can be no apprehension, by the Sense-organs, of 
their own qualities. In fact, the assertion made is oxactly 
like the statement—“ Just as an external substance is appre- 
hended by the Eye, so, by the Hye, that same Kyo itself 
should be apprehended”; for in both cases (tho apprehen- 
sion of tho Kye by itself, and of the organ’s quality by it- 
self), tho causes of requisite apprehension are wanting. 
(i.e, Tho quality, forming an integral part of the Sense- 
organ, cannot be apprehended by tho same organ ; nothing 
can operate upon itself]. | 


Virltika on Si. (69). 
[P. 399, L. 2 to L. 13.] 

If the Odour wero an auxiliary of the Olfactory Organ, 
as well as a thing apprehended by it,—then, because a thing 
cannot be apprehended by itself—[there can be no appre- 
hension, by the Sonse-organ, of its own quality}. 1f the Sense- 
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organ were to apprehend its own Odour, then this Odour 
could not be ‘ perceptible by a Sense-organ’ ; for while appre- 
hending its own Odour, the Sense-organ would be appre- 
hending itself; since Odour forms its very essence; and 
certainly there Is no instrument in the world that operates 
upon itself; so that the assertion of the Opponent is 
wanting im any corroborative instances. Further, it is 
never directly perceived that the Odour of the Olfactory 
Organ is apprehended by that same organ. ‘Then again, 
why do you not put the question—* Why is the Olfactory 
Organ not apprehended by itself P’’ You do not put it 
simply because such apprehension is never found to appear ; 
that is to say, youdo not put the question because the 
Olfactory Organ is never found to apprehend by itself. 
And exactly in the same manner, inasmuch as the Odour 
of tle Olfactory Organ is never found to be apprehended 
by itself,—it is not right to put the question why the Sense- 
organs do not apprehend their own qualities. Because 
the reasons for non-apprehension—the absence of tbe re- 
qnisite causes—are the same in both cases.“ 
Varlika (70). 

[Objection]J— WHAT 13 ASSERTED CANNOT BE AC- 
CEPTED; BECAUSE THE QUALITY OF SOUND 18 ACTUALLY 
PERCEIVED. —(Sd. 70.) 

Bhasya on St. (70). 

EP. 158, LI. 2—3, 
“Tt is not true that the Sense-organs do not apprehend 
their own qualities; because Sound is apprehended by the 
Auditory Organ, and yet it is its own quality [Sound 


being the quality of Akasha, and the Auditory Organ being 

nothing other than Akasha].”’ 

a a ee 
9 Vishvanatha explains the Safrd differently: The presence of Odour &c. in 

the Sense-organs having been establis! ed, the Safra proceeds to show that we infer 


that these qualities are unmanifested, from the fact that they are not perceived ;—the 
meaning of the Sitra being that the Sense-organ cannot apprehend its own quality. 
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Varlika on Si. (70). 

[P. 399, Ll. 15—16.]J 
** What is asserted cannot be accepted, because etc.—says the 
Sära. ft is not right to say that tho Sense-organs do not 
apprehend their own qualities ; because Akasha (in the form 


of the Auditory Organ) does apprehend its own quality, 
sound. 


Sulra (71). 
Ansiwer—THt SAID APPREHENSION IS DUE TO THE 
FACT OF THE QUALITY (SOUND) AND substance (AKAsi1A) 
BEING UNLIKE OTHER QUALITIES AND SUBSTANCES. Si. '71), 


Bhisya on Si. (71). 
. {P. 158, L. 5 to L. 10.] 


As a matter of fact, it is not as endowed with a particular 
Sound that Akāsha becomes the (Auditory) Sensc-organ pos- 
sessed ofa quality *; and Sound is not the manifester of 
sound [so that the Auditory organ consisting of Akāsha 
differs from the other organs consisting of Barth &e., becanso 
it is only as possessed of Odour that Earth constitutes the 
Olfactory organ, and so forth; while Akāsha forms the 
Auditory organ by its very nature ;—and Sound also differs 
from Odour]. 


Further, that the Olfactory and other organs apprehend 
their own qualities is known neither by Perception, nor by 
Inforence; while as regards the Akasha of the Auditory 
organ, wo do know, by Inference, that Sound ts apprehended 
by it; and Sound is the quality of Akasha, The inference 
that leads to this Cognition is that which operates by elimi- 
nation: [among the Substances that could be regarded as 
tho Auditory organ, to which alone Sound could belong as 
a quality] the Soul is the hearer, and not the instrument (of 
hearing) | Hence the Soul can not be the Auditory organ} ;— 
if the Mind were the Auditory organ, then (Mind being imyper- 
ishable) thero would be no possibility of deafness ;—as regards 
Earth (Water, Light and Air), though they have the capacity 


© That is, it is xot by reason of its having Sound for its quality that the Auditory 
organ is an organ of perception ; by its very nature is the Auditory organ Akasha, 
The quality of Sound that belongs to Akasha of the Auditory organ could not be the 
same that is apprehended by it, 
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of becoming (composing) the organs of Olfaction and the 
rest, thoy do not have the capacity of forming the Auditory 
organ ;—Akasha thus is the only substance left ;—hence it is 
concluded that it is Akasha that forms the Auditory Organ. 
Vartika on Si. (71). 
[P. 899, L. 16 to P. 400, L. 16.] 


Our answer fo tho objection (in Si. 70) is as follows:— 
It is not as endowed with Sound that the Auditory organ is 
regarded as a Sense-organ; that is, though it is only as 
endowed with their respective qualities that the other organs 
aro regarded as Sense-organs, yot, such is not the case with 
Akasha s— Why P—because Sound is unlike other qualities, and 
Akasha is unlike other substances. This is what is meant 
by the Sdtra(71l). What is meant is that Sound is not 
the manifester of Sound, nor is Akiasha, sith a 
quality, the Auditory Organ. 


Var: P. 400. 


“ What then is the Auditory Organ ?” 

It is Akasha itself. This is learnt by elimination : (1) 
The Soul cannot be the Auditory Organ ; because boing the 
Agent, the Soul can be only the auditor, and not the Auditory 
Organ. (2 Nor can Mind be regarded as the Au.litory Organ ; 
for if the Mind were that organ, thea there would be no pos- 
sibility of deafness; and further, inasmuch as Mind operates 
upon all things, the Auditory organ also would operate 
upon (and apprehend) all things. (3) Nor can Earth &c., be 
regarded as the Auditory organ ; because these are taken up in 
the constitution of the Olfactory and other organs; as a 
matter of fact, Earth &c,, are takon up in the composi- 
tion of the Olfactory and other organs; so that if Earth 
&c., formed the Auditory Organ, Sound would fail to be 
perceived, if there were any derangement in the Olfactory 
and other organs! (4) If the Tactile Organ were the Auditory 
Organ, there would be no possibility of deafness [as total 
destruction of all Skin would be impossible]! Anda total 
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annihilation of all Skin (tactile organ) would mean death. 
(5) If Spaco and Time formed the Auditory Organ, then 
Sound, being the quality of something other than that (Space 
and Time), could not be apprehended by that organ! (Suund 
belongs to Akadsha, while the Auditory Organ consists of 
Spaco and Time, not of Akasha, ex-hypothesi]. If (with a view 
to escape from this difficulty) it bo urged that Sound isa 
quality of Space and Time,—then the only quarrel between us 
is that of names; for Akasha (according to us also) is only 
that of which Sound is a quality; and tho only difference 
between us is that you ® give it a different name ‘Space aud 
Time’. If itis not so, then what you assert (in regard to 
Sound being the quality of Space and Time) means the total 
denial of Alasha,—the quality of Sound (as a substratum 
whereof alone is Afkdsha postulated) subsisting (according 
to you) in something else. If Sound subsists in something 
else, then Akasha becomes rejected ; as apart from Sound 
thoro is nothing that could indicate the existence of Akasha ; 
as there is in the case of Space and Time, whose existence 
is indicated (proved) by the qualities of Priority, Posteri- 
ority and the like. 


Thus then, there is no other substance left (which 
could be regarded as constituting the Auditory Organ]. Nor 
can Qualities bo regarded as the Auditory Organ; nor 
Actions; nor Community, Individuality or Inherence; because 
none of theae is found to be endowed with the requisite apti- 
tude. Nor, lastly, can it be held that there isno such thing as 
the Auditory Organ; as its existence is positively indicated 
(proved) by the perception of Sound, So that the only 
thing that remains is Aldsha, Hence it follows that it is 
Akasha that constitutes the Auditory Organ. 

Thus Ends the First Daily Lesson of Discourse III, 


eR 
2 The Bhdsyachandra quoting the Vartika reads gaai for Waar. 
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Discourse ITI. 
Daily Lesson IT, 
Section (1). 
Transient Character of Buddhi—Cognition. 
(Stitras 1—9). 
Bhasya on St (1). 
[P. 158, L. 12 to P. 159, L. 5]. 


The Sense-organs and Objects have been fully examined ; 
now it is the turn of the Examination of Buddhi, Cognition. 
* And the first question that arises 1s—Is Cognition eternal 
or non-eternal ? 


“ Why should there be this doubt?” 
Sutra (1). 


Tue DOUBT ARISES LY REASON OF THE SIMILARITY (OF 
Cocnition) To Action anD Agdsua. (St. 1). 


(a) The ‘ similarity’ of Cognition to Action and Akasha 
consists in intangibility; (4) and further, in Apprehension 
we donot perceive any such definite character as either 
liability to production and destruction—which would mark 
it as non-eternal—or the contrary (i.e. non-liability to pro- 
duction and destruction] which would mark it as eternal ; 
hence (a!l necessary conditions of Doubt, described under 
Si. 1-1-23, being present] the said Doubt arises. 


©The Agent (Soul), the Instrument (the Sensc-organs) and the Objects of Appre- 
hension or Cognition having been duly examined, it is now the turn of the examina- 
tion of the nature of Cognition or Apprehension itself.—Bhdsyachandra. 


The things outside the Body having been examined, the Author next proceeds to 
examine those within the Body,—says the Parishuddhi. On this Vardhamana 
makes the following observations :— 


When it is said that the things now going tobe examined exist in the Body, it 
cannot mean that they subsist or inhere in it, as in this sense Cognition and Mind 
cannot be said to exist in the body; nor can it mean that they are in physical 
contact with it ; as this would not be true of Cognition, and also because many external 
things also,are in contact with the Body. What is meantis that the coming 
Lesson deals with such objects of Cognition as are distinguished by the character 
of being the cause of experiences in connection with the Body. Such examination 


is conducive to that Disgust for things which is a necessary step towards Final 
Release. 
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Vartika on Sa. (1). 
[P. 401, L. 4 to L, 10]. 


The Sense-organs and the Objects have been examined ; 
next it is the tarn of Cognition to bo oxa- 
mined. And the first inquiry that is stated is as 
regards the character of Coguition—is, it eternal or non- 
eternalP—The mere existenco of Cognition having been 
already proved [there is no need for enquiry as whether or 
not there is any such thing as Cognition]. On 
this point the author of the Sūtra explains the grounds for 
Doubt. The Doubt arises &c. &e—says the Satra. The 
character common to Cognition and the two things mention- 
ed in the Safra consists of intangibility. In Cognition we 
do not perceive any such definite character as either liability to 
production and destruction—which could mark it as non-eternal 
—or the contrary, which could mark it as eteraal— says tho 
Bhisya. Hence there arises the said Doubt. 


Bhasya on Si. (2). 
[P. 158, L. 17 to P. 159, L. 10]. 


[An objection is raised against the above question |—-" The 
doubt put forward is groundless; it is a fact known to every 
living being that Cognition is transient, being just like 
Pleasure and such experiences; every man hay such notions 
as—' [ shall know’ ‘I know’ and‘ I have known; ’ and tlio 
connection with the three points of time (involved in these 
conceptions) would not be possible if Cognition were not 
liable to production and destruction [So that it is not truo 
that we do not find in Cognition the liability to produce 
tion and desiruction|;* hence, inasmuch as Cognition is 


Var. p. 401. 


O The three notivna meutioned imply that there is productiv. of Cuozuition 
(as involved in the notion ‘E shall know,’ which means that the cognition shall 
be produced), there is continuity of Cognition (as expressed by § L know’ ‘ which 
means that Cognition is present), and there is destruction of Cognition (as 
expressed by ‘1 have known,’ which means that the Cognition lias come to an end).— 
Bhdasyachandra. 


The Té{parya pute the question somewhat differently :—' [£ by ‘ Buddhi’ in the 
present context, you mean the individual cognition of things, then the whole discuss- 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 3-2-2 1267 


related to all three points of timo (being, as it is, liable to 
production, existence and destruction), it follows as an estab- 
lished conclusion that Cognition is non-elernal. Further, 
in tho Nyaya-saéra itself it has been asserted as a well-subs- 
tantiated fact—(a) that ‘ Cognition is produced by the contact 
of the Sense-organs, and the Object’ (Sa. 1-1-16), and (/) 
that ‘the non-simultaneons production of Cognitions indicates 
the existence of Mind’ (Sa. 1-1-148) [wherein it is takon for 
granted that Cognitions aro produced, from which it ‘follows 
that Cognition is not-cternal]; so that no further doubt and 
discussion would to be called for.” 


Our answer (in justification of the present enquiry) 1s 
that the present enquiry is for the purpose of refuting the 
unreasonable assertions based npon false speculation ; tho 
Sinkbyas, speculating inthe realms of philosophy, assert 
that Buedhiy the internal Organ of Man, is cternal;” 
aud they also pet forward arguments in support of this 
asscrlion, as in the following Sa/ra, * 


ion becomes peiniless, as nu oue holds such cognitions to be other than momentary, 
If, on the other haud, you mean by Baddhi, the Makat of the Sathya, then, 
before discussing the character of ench a thing, it behoves you to discuss its very 
existence ; as the Naiyayika does not aduit of any such universal Thinking Principle 
as the ‘Mahat’ of the Sankhya, 

Vardhamana has some observations to make in regard to the exact words in 
which the subject- matter of the discussion should be stated, [n the sentenee— Is 
Buddhi eternal or non-eterual ,’ the term ‘buddhi’, like every other term, denotes the 
genus ‘buddhitua ;’ and as this latter is etcrual, according to all parties, there is no 
occasion for doubt on this matter. Nor can the question be stated in the form 
—‘Is the word buddhi one whose denotation is eternal, or is it one whose denota- 
ton is not eternal? ‘Because it is possible to give the name to a person, whereby 
the physical body of that person would form the denotation of the word‘ buddhi ;’ 
and certainly there could be no question of this denotation being eternal. Some people 
have stated the question in the form —“Is the denotation of the term buddhi, 
Which is the substratum of the genus ‘buddhitra,’ eternal or non-cternal?” The 
Author himself weuld favour the question in the form—‘Is cognition co-substrate 
with I-ness or not?’ According to the Sdikhyu, the Buddhi-tattra is the substra- 


tum of Cognition, which is something different from the Aman, and as such not co- 
substrate with J-xese, 


° Whether Buddhi is eternal or non-eternal is not the main subject of our preeent 
enquiry; this has been introduced only asa preliminary issue, which serves to 
establish the conclusion that there is no such thing as the Universal Thinking Princi- 
ple, the Mahag, which the Saakhya posits as something distioct from the ephemeral 
Cognitions of things. The fact of the matter is that if Buddhi were something 
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Stra (2), 

‘ BECAUSE THERE IS RE-COGNITION OF THINGS.” (Si. 2). 

“ What is this ‘re-cognition ’? € Re-cognition is the name 
of that re-collective coguition which is involved in the con- 
ception that we have in regard to one and the same thing, in 
the form—‘ I now cognise the same thing that I had cog- 
nised before.” Such re-collective cognition can be possible 
only when Cognition is cternal; for if there were several 
divergent Cognitions, c capable of being produced and des- 
troy ed, no ‘re-cognition’ would be possible; for a thing 
co guised by ono cannot be re-cognised by another. ” * 

Vartike on Siu. (2). 
[P. 401, L, 10 to P. 402, L. 7]. 

Objection : —“ The doubt put forward is groundless ; because 
the matter is known to every living being. It isa fact well 
known to every living being, whether Cognition is eternal 
or non-eternal, Further, Cognition is known to be connected 
with all three points of time; that is, in connection with Cogni- 
tion, we find all threo points of time manifesting itself—as 
is proved by such conceptions as—* I shall know,’ ‘I know’ 
and ‘I have known’; and no such connection with three 
points of time would be possible unless Cognition were liable 
to production and destruction; for instance, no such ‘ con- 
nection with three points of time’ is found in the case of 
Akasha, which is not liable to production and destruction. 


eternal, then it would certainly be something duferent from the momentarily ap- 
pearing and disappearing cognitions ;—if on the other haud, the grounds put forward 
in proof of the cternality of Budd4i, are Fouad to be ingapadble of establishing it, 
then there would be no justilication fur postulating any Universal Thinking Principle 
apart from the Cognitions; and it becomes established that ‘Buddhi’ and ‘Cognition’ aru 
synonymous terms, as declared by the Naiydyika iu Sa. 1-1-15. Itis in this manner 
also that the presentenquiry becomes connected with the definition of Buddhi sct 
forth inthe Sigra (1-1-15) Tiere would be no such relevancy in the enquiry if it 
pertained merely to the eternality or non-eternality of Buddhi.—Tafparya. 


° And according to the Sankhya, Bud thi is eternal, and yet capable of under- 
going modifications ; by virtue of which it becomes connected with the several 
cognitions invulved in Re-cognition. This would not be possible of the Soul, which is 
eternal, unmodiliable.—T at parya. 
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Thus then, when we find in Cognition, this distinctive charac- 
ter (liability to production and destruction, which marks it 
out as nol-eternal), there is no ground for Doubt. For these 
reasons there can be no ground for any further doubt or dis- 
cussion,” The restis clear in the Bh@gya. 

Answer:—The present enquiry is for the purpose of re- 
futing unreasonable assertions based upon false speculations— 
says the Bhasya. What is intended is not raerely to ostab» 
lish the non-eternality of Cognitions, but to refute 
the philosophical doctrines of Opponents. The 
Sdekhyas, speculating in the realms of philosophy, assert that 
‘ Baddhi is eternal,’ and they also put forward the argument 
in support of their assertion ; vie: ‘because there is re-cogni- 
tion of things”. . Wo have such notions as— Tho things I 
had cognised beforo I cognise now ;’ and this ‘ re-collectivo 
cognition, which involves the appearance of two cognitions 
(past and present) in regard to the same thing, is possible 
only if Cognition is eternal; and if there were several diver 
gont cognitions, no such ‘ re-cognition’ would bo possible; as 
we find in the case of the cognitions of different persons. 


Satra (3). 
(The Siddhantin’s answer to the Saikhya argument). 


INASMUOM AS WIAT HAS BEEN POT FORWARD IS ITSELF 
STILL TO BE PROVED, IT CANNOT BE ACCEPTED AS A VALID 
REASON. (Si. 3). 


Var. P. 492. 


Bhägya on Sü. (5). 
[P. 159, L. 12 to P. 160, L. 18]. 

Just as the‘ eternality ’ of Buddhi is ‘still to be proved ’, so 
is also the fact that ‘ re-cognition’ belongs to Bud@hi ‘ still to 
be proved’, 7.¢., not proved [it cannot be admitted j ;—why so?— 
because what belongs to an intelligent being cannot be attri- 
buted to an instrument; as a matter of fact, Buddhi—which 
is spoken of as ‘jaan’ (Cognition), ‘darshana’ (Percep- 
tion), ‘ upalabdhi’ (Apprebension), ‘ bogha’ (Understanding), 
‘ prafyaya’ (Coguizance), and ‘adhyavasdya’ (Ascertainment), 
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—is a quality of, and belongs to, the conscions person; and 
it is only the conscious person that re-cognises what he has 
cognised before; so that it is to this conscious person only 
that ‘eternality ’ can be attributed, on the ground of ‘re- 
cognition.’* If it be held that ‘Consciousness’ (or ‘Intelli- 
gence’) belongs to the instrument {and not to the Soul; so 
that Recognition also would belong tothe Instrument],— 
then it becomes necessary to explain the exact nature of tho 
conscious (intelligent) Being; for unless you define the 
exact nature of the ‘ Conscious Being,’ you cannot posit a 
totally different t Soul (a Personality or conscious Being totally 
different from what is generally regarded as the Conscious 
Being), That isto say, if it be held Cognition (Conscious- 
ness) belongs to the Internal Organ m the shape of the Mind, 
we ask you—of this ‘conscious being’ of yours, what is the 
exact form, what the character, and what the exact nature P 
And what does this ‘Conscious Being’ do with the cognition 
subsisting in the Bugdhi ? IF it be held thab—“‘it cognises, 
chétayaté,’—our anawer is that this expression would in no 
way differ from ‘Zina,’ * cognition’; that is to say, the two 
expressions—‘the man cognises’ and ‘ Buddhi knows’ — 
would both connote cognition, and nothing else; f as tho 
words § chétayaté’ (‘cognises ’), ‘jānitē’ ‘(knows)’ © bughyale’ 
‘(understands ’), ‘pashyati’ (perceives’) ‘ upalubhalé’ (“appre- 
hends’),—all inean one and tho same thing. * But Buaddhi 
is what makes things known.” That is just so; tho Person 
Knows and the Bud@hi makes known things; but (under this 
theory) it thus becomes established that Gognition belongs to 
tho person (as held by the Siddha@ntin), and not to the Internal 
Organ, ‘ Buddhi’ (as held by the Purvapaksin).§ 


9 Itis the person that recognises ; ‘recoguition’ belongs to him; hence if 
‘recoguitiou’ proves edernality, this eternality can belong only to the Conscious 
Person, and not to Buddhi, which, as the Luterual Organ, isa mere éasbrament ; 
forthis simple reason this Buddhi docs not appear in the Recognition at all.— 
Tdatparya. . 

t The Neiydyike posits one kind of Conscions Being in the shape of the 
Soul; the Opponent vow posits the ‘Cunsivus Being’ in the shape of the Ins- 
truinent, the Internal Organ. Befure this cau „be accepted, the Opponent should 
explain what he exactly means by the ‘ Conscious Being.’ 

$ ‘ What is'spoken of as cogmsing, i.e., the Person, is nothing different from 
what is spoken of as knoiding, i.e., Buddhi ; so tbat * Buddhi and Person’ become 
‘synonymous terms,’ This is the explanation of the Bhdsyachandra. 

§ One is said to ‘know,’ when he brings about cognition in himself; while 
one is said to ‘make known’ thinge when it brings about cognition iu others ; 
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(It having been proved that Cognition belongs to the Per- 
son,and not to Buddhi, tho Author proceeds to refute the 
view that the actions denoted by the terms ‘cognition,’ 
‘apprehension, ‘understanding’ are different from one an- 
other, and as such should belong to different entitics]—If it 
be held that each of the actions denoted by the terms (above- 
mentioned) belong to distinct individual persons,—thon if 
behoves you to show cause for your denial (of the view that 
they belong to the one and the same person). That is to 
say, if the Opponent holds the view that—“ cne person doos 
the cognising, another tho understanding, a third the appre- 
hending, and a fourth the perceiving’,—then it comes to this 
that all these persons,—the cogniser, the understander, tbo 
apprehender and the perceiver—aro so many distinct persons, 
and the corresponding qualities (of cognition and the rest) do 
not belong to one and the same person, Such being your view, 
(we ask you)—what is your reason for this denial? if 
you put forward “the non-difference of denotation ” as your 
reason,—then the Same may be said for us also. That is, if 
what you mean is that—“ inasmuch as the words cognises, 
apprehenda &e, denote the same thing, it cannot bo right 
to attribute (atid restrict) them all to ono and the samo Per- 
son (and there would beno sense in predicating so many synony- 
mous terms in reference to the same Agent],’—then the 
same fact (of sameness of denotation) may be equally urged 
against you also: For in the two expressions, ‘ the person 
cugu-ses, chéfayale, and ‘the Buddhi knows, janati, there 
is no difference i in the denotation of the terms ‘ cognises’ 
and ‘knows’; so that both (Person and Buddhi) being 
equally cognitive or Conscious Beings, [there being no rea- 
son for predicating one of the Person, and the other of the 
Buddhi] ono of the two must be rejected [and Cognition 
should be attributed to one ouly).* 


£c that these two being totally different, coguition cannot belong to Budgie, which, 
ex-hypothesi, ouly makes things hnown.’—Bhasyachandra. 
© This parsage is somewhat obscure; the obscurity being enhanced by the 
reading of the text. Several manuscripts, as also the Vartika, read ‘arthasyabkéda 
iți samänam, abhinnartha &:. &o. Tie only meaning that can be deduced from 
this text is as translated above; we have adopted this. in the body of the text, in 
deference to the Vdr{ika. Several other manuscripts however, among thein the 
two Puri Mss, and alsothe Bhisyachandra, read ‘arthasya bhedu iti &c. &c. Ap- 
parently this is the better reading ; because the proposition that the ‘several qualities 
do not belong to the same individual’ cau be sapported by the fact that the qualitics 
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If (with a view to escape from the above difficulties) it 
be held that—“the name ‘ buddhi’ stancs for the Mind, 
being explained as ‘ budhyalé anaya ’, that by means of which 
things are cognised [i. e. itis the Instrument, not the Agent of 
cognition] ;and the Mind is certainly eternal ” »—then our 
answer is that that may be so * (Mind may bo etornal) ; ; but 
the eternality of Mind is not proved by the reeognition of 
things (which has been urged by the Opponent as the reason 
for the oternality of Buddhi) ;—specially becanse as a matter 
of fact, we find Recognition appearing even when there is 
a diversity of Instruments, only if the Cognitive Agent hap- 
pens to be the same [so that Recognition cannot imply or 
prove tho sameness and continuity of the Lnstrument j;—for 
as asserted in St. 3-1-7,—* there is recognition, with the right 
eye, of what has been seen with the left ’—an assertion made 
in regard to the eye, but equally true of the Lamp also; 
there ‘being recognition, of a thing previously seen with the 
help of one lamp, with the help of another. From all this 


expressed by the terms are different ; if it were the same single quality denoted by 
them all, then there would be nothing wrong in predicating all the terms of the same 
individual, The difficulty in this reading however is that, the repeated 
reference to the argument of the preceding clause is found, in all manuscripts, in the 
form ‘abhumearthah &e.’, which shows that the preceding clause mast be ‘arfhusyd- 
bhiduh’, The Bhdgyachandra has made an attempt to constrne this passage accord- 
ing to its own reading, by which the translation should stand thas :—“ There is a 
difference in the denotation of the terms cognises &e., which are not rynonyinouns 5— 
if thisis what you mean, then we may make a similar assertion: the words in ques- 
tion are synonymous [this assertion being as reasonable as yours, that they are not 
synonymons]; and hence it is not possible to make any distinction (either ar to the 
qualitics denoted by the words, or to the cntitics to whom the qualities belong). 
If you admit this (well-established fact), then the same may ho said (in connection 
with what we are going to point ont): Thatis, in tho two expressions, ‘the Person 
coznises’ aud ‘the Buddhi knows’, there is no difference in the denotation of ihe 
two terms’ ‘cognises’ and t knows’; so that bath Buddhi aud Person being cognitive 
entities, one or the other must be rejected (not regarded as really cognitive) (there 
being no room for two cognitive entities in the same body ).” 


It will be fonnd that both these explanations involve a certain amount of forced 
construction. In that which has been adopted in the body of the text, the explana- 
tion of the phrase ‘ryarasthdnupapattih’ is not cutircly satisfactory ; while the 
Bhasyachandra in several placeshas been forced to give up the construction of 
passage, which appears tobe the most natural, and mostin keeping with the style 
of the Bhasya, 


° The Puri Mss, and the Ghdsyachandra read ‘astyétadévam’; which means 
' Miud is eternal, we adinit that.’ 
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it follows that what has been put forward by the Opponent 
(i. e. ' tho recognition of things’) is a reason for the eternality 
of the Cognitive Agent (Soul; and not for that of the Znstru- 
ment, Buddhi). 


Vartika on Sii, (8). 
[P. 402, L. 9 to P. 405, L. 9 J 


Inasmuch as what has been put forward ge. §e.—says the 
Salra, Just asthe ‘ eternality’ of Buddhi is still to be 
proved, so also it is still to be proved that ‘ recognition ’ 
belongs to Buddhi. Why so? Because what belongs to an 
intelligent being cannot be attributed to an Instrument; as a 
matter of fact, Buddhi,—which is spoken of as ‘ Cognition’ 
‘ perception’, ‘uppreheusion’, * understanding ’,—ia aquality of, 
and belongs to, the conscious person ; it is only the conscious 
person that ‘recdgnises’ what he has ‘ cognised’ before ; so 
that it is to this conscious person only that * eternalily’ can be 
allributed on the ground of * recognition ’—(Bhisya). 


(Having stated the argument of the Bhasya, the Vardika 
proceeds to add somo arguments of its own].—Because tho 
Instrument cannot be the substratum of an action ;—asa 
matter of fact, no Instrument is ever found to bo the subs- 
tratum of any action; and ‘apprehending’ is an action; 
hence it cannot subsist in the Instrument.* “ But, since 


o The Parishuddhi remarks— In reality what the Vartika states here with a 
view to show an incongrnily in the Opponeut’s position is itself inconeruous ; that 
which has no action, which is inactive, cannot be an ‘Tustrument’ at alll And in 
view of this difficulty, the Tdatpyarya explains the Vartika as follows :-- What the 
Var¢ika means is that the Instrument is not the substratum of the principal action ; 
it certainly does become the substratum of the secondary action, [B ga the act of 
extling duces not beleng to the axe ; but the actions of rising and falling upon the 
wood do belong to it}; in the present context, ‘apprehending ’ is the principal action; 
and that to which this action directly belongs is the Agent, not the Instrument ; thus 
then, what is proved by the act of ‘ Recognition ’ is only its agent, conscious person, 
and not its Instrument’, the Buddhi, Tue Purishuddhi goes on to say, that some- 
times the principal action sabsists in the object also (and not always in the Agent) ; 
but it is universally admitted that this is not the case with the action of Apprehend- 
ing, Which always subsists in the Agent, and not in the Objective or in the Instrument. 
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it is the substratum of its own action, what is asserted is 
not right.” If you mean by this that— Every active 
thing being the substratum of its own action, it is not right 
to say that the Instrument is not the substratum of 
action, ”—Our answer is that it is true that everything 
is the substratum of its own action, and by its own action 
a thing does not become entitled to the name of § Ins- 
trument;’ on the contrary, in regard to its own action, 
everything is the ‘agent;’ while the present enquiry in 
connection with Buddhi procecds on the basis of the una 
derstanding that Buddhi is an JZustrumeat. Ilonce tho 
Objection that has been urged is not rightly taken. “But 
from what you say, everything should be regarded as 
Agent. If through its own actions, a thing is entitled 
to the name of Agent, then overy active thing (every- 
thing that helps in the accomplishment of an act} should 
be regarded as tho Agent,” Truc; but what is an 
acknowledged tenet can not be urged as an undesirable 
contingency. * “ But in that caso if everything is to be 
regarded as Agent, how do you account for such distinct 
names as Agent, Znslrument and the like?” These dis- 
tinct names are on the basis of the principal 
or primary action (and not on that of the secon- 
dary or subsidiary actions of the several things concerned 
in it); and that action is to be regarded as ‘ primary’ for 
the accomplishing of which the Instrument is taken up; so 
that when all that is meant to be expressed is that the 
several things are conducive to (instrumental in) a primary 
action —and the diversity of the subsidiary actions of each of 
those things is not meant to be emplhasised,—those things 
(which constitute the Agent, the Object &c,) are spoken of 
under the common name of ‘ karaka,’ ‘active thing’; while 
when the diversity of theseveral actions is intended to be sever- 


Var. P. 403. 


© That everything is an ‘agent’ in regard to its own action, is an acknowledged 
tenet with us ; hence. this cannot be urged as an undesirable contingency. 
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ally emphasised, those things come to be spoken of under the 
distinct names of ‘ Agent,’ ‘Instrument’ and ‘ Object.’ 
[as regards such expressions as (a) ‘ kar{d-karakam,' ‘the 
active thing, the ‘Agent,’ (b) ‘ karana-karakam,’ ‘tho active 
thing ‘tho Instrument,’ and like] the active things being 
spoken of under their common name ‘ active thing, ’ ‘ kāraka, ’ 
the specific name, ‘ Agent,’ ‘ Instrument)’ &e. is added with 
a view to indicate the distinctive feature of each of them 
—which distinguishes it from the others,--so that no 
other is included under that (qualified) name.* Thus then, it 
is with reference to the principal action that the several active 
things come to be spoken of under the several names of 
‘Agent,’ ‘Instrument’ &c.; and among these, that which 
operates upon other things, and is not itself operated upon 
by anything else, is the * Agent’; and similar explanations 
of the others may be provided, in accordance with what has 
been said by us before (in Adhyāya lI, “If the charac- 
tor of the Agent consists in being not operated upon by other 
acting things, then, inasmuch as the so-called Agent also 
acts only though the aid of the several active things conduc- 
ivo to the principal action), [it dnes not fulfil the condi- 
tions of you definition of tho‘ Agent’}.” Itis not true 
that the Agent acts only through the aid of the several 
other things ; for what urges the Agent to act is the result 
(sought to be accomplished) ; as a matter of fact, what urges 
the Agent to activity is the result, and not the Instrument 
or any other active thing; and since the Result is not an 
‘active thing,’ |so that by being urged by the Result] tho 
Agent does not lose the character of being not urged ly an 
active thing ;—and that the Agent takes up the other active 
things is due to the fact of those being invariable concomi- 
tants of (and indispensable for) the accomplishment of the 

© Just asin the expression ‘blind man,’ the term ‘man’ is the common name, 


wherein all men are the same; while the qualifying term ‘blind’ connotes that 
~whorein he differs from all other men. 
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said action; that is, inasmuch as without the Instrument: 
and other active things being taken up (by the Agent) the 
action cannot be accomplished, those several active things, 
being indispensable, come to be taken up (by him). 


From all this it is clear that.the character that belongs to 
the Oonacious Being cannot be attributed to the Instrument 
(Buddhi). 


Even admitting that ‘ Re-cognition’ belongs to the Inter- 
nal Organ (Buddhi),—in as much as ‘ Re-cognition > would 
be excluded from (not invariably concomitant with) both ‘ one’ 
and ‘many,’ it would be ‘too specific;’ that is, as a matter 
of fact, ‘ Recognition’ (which is the probans in the reason- 
ing put forward by the Opponent) is not found to be in- 
variably concomitant with either ‘unity’ or ‘ multiplicity’ 
[so that even if present in Buddhi, it-could not prove either 
‘unity,’ and hence ‘eternality,’ or € multiplicity ’ and hence 
‘non-eternality,’ with regard to it].* Further, when we 
come to examine the real nature of ‘ Re-cognition,’ the 
probuns becomes ‘ contradictory ;’ that is to say, when Re- 
cognition is analysed, it only serves to indicate the multi- 
plicity (and hence non-eternality) of Buddhi. For instance, 
when the first perception of a thing has disappeared, and the 
second perception appears, there comes a third cognition 
preceded by remembrance, which follows upon the manifes- 
tration of the impressions (left by the former perception), 
it is this third cognition that constitutes ‘ Re-cognition ;’ 
—and for one who holds that there is only one (continuous, 
eternal ) Buddhi, even a second cognition would be impos- 
sible, whence could there be a third? (So that Re-cognition 
proving the multiplicity, and hence non-eternality, of Budghi, 

© If Re-cognition were invariably coucomitant with unity, it would prove that 


Budhi is ever one, which would mean that it is eternul. On the contrary, if Bugghi 
were proved to be many, it would mean that it is nox-elernal. . | 
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becomes a ‘ contradictory ° probans in the Opponent’s argu- 
ment}. “But the diversity is inthe cognizances.” ‘If 
you mean by this that—" while Buddhi continues 
to remain fixed, its cognizances go on appearing 
and disappearing; so that when the first cognizance dis- 
appears and the second cognizance appears, that is Re- 
cognition, ”—this cannot be right ; because we cannot conceive 
of Budghi apart from the cognizances, Jt behoves you to 
explain the exact nature of that Buddhi which you assume 
to be something different from ‘ cognizance ;’ for us ‘ Bud@hi’ 
is only ‘cognizance,’—Budd@hi being nothing more than 
the apprehension of things. Then again, the two examples of 
(a) the ‘recognition’ by the Tactile Organ of what has been 
seen by the Visual Organ, and of (b) the ‘recognition’ with 
the help of one lamp of what has been seen with the help 
of another lamp—go to indicate that ‘ Re-cognition ’ pre-sup- 
poses f multiplicity ’ (of Cognitions and Instruments) (which 
proves that it involves several transitory Buddhis, and not 
a single eternal Buddhi]; and thus the probans (in the 
Opponent’s argument) turns out to be ‘ contradictory, ’ 


Var. p. 404. 


If it is the Buddhi that does the ascertaining, what ig it 
that the Conscious Entity does with the cognition sub- 
sisting in BuddhiP If it be held that—it “ cognises,” 
-—we ask—who is it that cognises? If it be held that 
“ cognising is done by that to which the ascertaining belongs, 
then this involves self-contradietion [that one to whom the 
ascertaining belongs does the cognising by means of the 
said ascertaining, cannot be possible; as it is not possible 
for a thing to operate upon itself], If, on the other hand, 
it is the Soul that does thé cognising,-—how is it possible for 
the Soul to do the cognising with the help of the ascertaining 
or cognizance that subsists in Buddbi? For as a matter 
of fact, one thing cannot become active by the action sub- 
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sisting in something else. If then, it be held that “ the 
conscious Person cognises and the Budghi knows” ,—the two 
terms do not denote anything different from ‘cognition’; 
i. e. ‘cognises’ means exactly the same thing as ‘knows’. 

“But Buddhi is what makes things known.” If you 
mean by this that—“ while Buddhi makas things- known, it 
is the Soul that knows them”,—then our answer is that 
tha‘ is just so; it is the Soul (Person) that knows things, and 
Budghi only makes things known. But this is quite contrary 
to the position taken up by tbe Pūrvapakgin. 

_ Then again, it behoves you to explain what difference 
there is in the exact nature of ‘ascertaining’ and ‘cognis- 
ing.’ “It behoves you also to explain how they are 
both one and the same.” Well, the two aro one and the 
same for the simple reason that there is no difference bet: 
ween them, either as to place or to time or to character; 
that is, because the Soul cognises things exactly the ssame— 
in point of time, place and character—as that as:ertained 
by Budd@hi [the two must be the same], “But it is not 
established that there is no difference in the character of 
the two,” If you mean by this that—“it is true that 
the Soul cognises things that are just the same—in regard 
to place and time—asthose ascertained by Buddhi; but it 
18 not true that ascertaining is the same in character as 
the cognising '*—this cannot be right; as this would mean 
that there are several persons (conscious beings) in one and 
the same body; that is, if the ascertuiner is different from 
the cognis*r, one person recog:.ises and another sees, and 
yet another hears and thinks,—then, if comes tə this that 
all these persons—the seer, the hearer, the thinker and the 
rest—are so many d stinet persons. 

Further, what have you got to say in support of the pro- | 
position that “all these (cognition, understanding, &c.) do 
~ Both editions read gua@ary........; which gives uo sense, Weadopt the 
reading ‘qatar Joe 
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not belong to one and the same Person”? All that you can 
eay is that all these terms are synonymous. But while it 
is true that these words are Synonymous, itis also true that 
there is no difference in the denotation of the terms « cogniser” ; 

“ascertainer’, ‘thinker,’ and ‘understander’ ; so that it is 
not night to assert that “ Buddhi ascertains and Soul cog- 
nises,” 


If ‘Recognition’ wore put forward in proof of the etern- 
ality of Mind, —there would be no force in this ; for the etern- 
ality of Mind is admitted ; as a matter of fact, we also admit 
that Mind is eternal; so that there is no need for any argu- 
ments for proving it. 


Nor can ‘ Recognition’ rightly prove the unity of the 
Instrument (Buddhi); as the premiss of such reasoning 
could not be true; for we find that there is ‘ Recognition’ 
also when there isa diversity of Instruments,—only if the 
Cogniser remains the same ; for instance, there is Recognition 
by the Organ of Touch of what had been seen by the Visual 
Crgan,—and also by means of one lamp of what had been 
seen by means of another. 


Bhasya on Sa. (4). 
[P. 160, L. 18 to P. 151, L. 1.] 


The view has been held (by the Sa“khya) that—“ From 
out of the eternal ‘ Buddhi’, there go forth, in reference to 
the single object cognised, emanations, which constitute the 
‘Cognitions’ of those objects,—and that the ‘ Emanation’ is 
nothing different from the Source from which it proceeds.” 
—Tbis, however, 

IS NOT RIGHT; BECAUSE THERE IS NO SIMULTANEOUS 


COGNITION oF THINGS. (SQ, 4.) 


If the ‘Emanation’ and its source were non-different,—then, 
inasmuch as the Source (Buddhi) is, ex hypothesi, eternal, the 
Emanations also should be always present (eternal); which 
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would mean that all the cognitions of things that we have 
are eternal ; and if this were so, then the cognitions of things 
should be simultaneous [which is an absurdity]. 


Vartika on St. (4). 
[P. 405, L. 9 to L. 23.} 


The view has been held Jc, Je—says the Bhasya. This 
cannot be right; because there 18 no simultaneous cognition of 
things,—says the Satra. What the Safra means is that, 
the ‘ Source ’ being permanent, its Emanations also should be 
permanent (if both be the same), 


Satra (5). 
[OTHERWISE] THE CESSATION OF THE OOGNITION * 
WOULD MEAN THE DESTRUCTION (CESSATION OF THE EXIS- 
tence) (or THe InreBNAL Orcan, Bopput].—(St. 5). 


Bhasya on Sü. (5). 
[P. 160, L. 25 to P, 161, L. 1.} 


[If Cognitions were not eternal, even though the same 
as Buddhi, then], whenever the Cognition (Emanation from 
Buddhi) ceases to exist (as it must, being transient), the 
‘Source of Kmauation’ also should cease to exist; and this 
would mean that the Internal Organ (Buddhi, which is the 
source from which the Emanations in the shape of Cognitions, 
proceed) is destroyed. On the contrary (i. e. if even on 
the cessation of the Emanation, its source continues to exist}, 
the two should have to be regarded as different from each 

other, 


Vartika on Sa, (5). 
(P. 405, LI. 15-16,] 
Otherwise, the cessation Jc. §c.—says the Safra. What 
the Sūtra means is that (Emanations and Source being iden- 


tical), the cessation of the Hmanations should mean the 
cessation of their source also. 


® Here, as in Sa. 7, ‘praftyabhijAdna’ stands for cognition in general. 
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Bhasya on Si. (6). 
[P. 161, Ll. 1—5.) 
The Siddhanta. 


As a matter of fact, the Mind, which is of limited magni- 
tude (not all- -pervading), comes into contact with the several 
sense-organs*, one by one (and at distinct points of time); 
so that— l 

INASMUCH AS THE PROCESS IS GRADUAL, THE APPRE- 

HENSION IS NOT SIMULTANEOUS,—(Si. 6.) 

that is, of the objects of sense-perception. Hence it 
follows that the ‘ Emanation’ and its ‘ Source’ are distinct 
from each other; for if they were one and the same, there 
would be no appearance and disappearance of them (which 


would be incompatible with the afore-mentioned gradual 
process). 


Vartika on Si, (6). 
[P. 405, Ll. 16—17.] 


4s a maller of fuct, the Min, which is of limited magni- 
tude, comes into contact with the Sense-organs, one by one— 
says the Bhagya; so that inasmuch as gc, &e.—says the 
Siirea, What the Safra means is that there is difference 
between the Emanation and its Source; if the Emanation 
and its Source were one and same, there would be no appear: 
ance and disappearance for them. 


Sitra (7). 
THE NON-APPREHENSION OF ONE THING IS DUE TO 
(tae MIND) BEING OCCUPIED WITH OTBER THINGS (Si. 7). 


9 I. e. with the Soul, and the Sense-organs—saysthe Bhdgyachandra, 


+ The clear meaning of the Safra and Bhdsya is as translated ;—the term 
‘indriydrthandm” being syntactically construed with the ‘ grahanam’ of the Sitra. 
The Bhdsyachandra however offers a different construction : According to it the 
words of the Bhdgya have no syntactical connection with those of the Sūțra ; and 
the first sentence of the Bhagya is to be construed as—ingriyarthandm ndnd {vam 
(there is diversity in the Sense-organs and in the objects of perception), vrif fivritti- 
matoshcha nänðjvam (there is diversity between the substratum of the emanation 
and the emanations themselvea—i. e, the contact and the resultant cognition), 
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Bhasya on Si. (7). 
(P. 161, Ll, 7-9.) 

The term ‘ apratyabhijiana’ here stands for ‘ non-appre- 
hension ’ (and not for non-recognition). The ‘non-apprehen- 
sion’ of a certain object is explained on the assumption that 
(at that time) the Mind is occupied with some other object ; 
and this (explanation) is possible only on the presumption that 
the Emanation is something different from its Source; for if 
the two were one and the same, there would be no force in 
any previous ‘occupation with other objects.’ 


Vartika on Sū. (7). 
[P. 406, Ll. 1-3.] 


The non-ap,rehension §c., &c.—says the Safra. The ex- 
planation offered is possible only if the Emanation and its 
Source are different from each other; for if the two were one 
and the same there would be no force in any ‘ previous occupa- 
tion with other objects’—says the Bhasya. 


Bhasys on Si. (8). 
[P. 161, L; 9 to L. 22.) 


* Ifthe Mind were all-pervading, its gradual contact 
with the Sense-organs, one by one, 


WOULD NOT BE POSSIBLE; BECAUSE TAERE IS NO 
MOTION—(Si@. 8). 


The Sense-organs (before becoming operative) have to bo 
got at by the Internal Organ; and the moving, necessary for 
this getting at something, cannot be present (in the Miud, if 
it is all-pervading) ; so that gradual operation being impossi- 
ble, there can be no explanation for the (well-known) fact of 


© This anticipates the argument that the mere fact of the Mind's contact 
with the Sense-organa being gradual does not necessarily imply that the Mind is 
not all-pervading ; for even though the Mind is all-pervading, yet it would be pos- 
sible to have contacts with the Sense-organs, one by one. The sense of the re- 
futation is that this is not possible :—the term ‘Samyogah' of the Bhasya being 
syntactically connected with the ‘na’ of the Sūtra. The gradual contact of a 
thing with general things presupposes motlon—moving from one place to the other 
—on the part of the former ; no such motion is possible for a thing which is all- 
pervading ;.i.6., ocoupying all points in space, it cannot, and need not, move from 
one place to another. Hence if Mind were all-pervading, it could not have motion; 
and hence it could not have gradual contact with the Sense-organs. 
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apprehensions being non-simultaneous (as urged in Sa. 6). For 
the non-simultaneity of apprehensions having been found 
impossible, by reason of the absence of motion in the all» 
pervading Mind, there is no other reagon from which it could 
be inferred (by which it could be accounted for). * In the 
case of the Organ of Vision, thoughithe fact of near and 
remote things (e.g. Hand and Moon respectively) being 
seen at the same time leads one to conclude that the Organ 
has no motion, yet the fact that it has motion is inferred 
from the reason in the shape of the phenomenon of obstruct- 
ion of vision by the interposition of something else, between 
the Eye and the Hand (which is near), and between the Eye 
and the Moon (which is remote). . [There is however no such 
reason or ground available for the inferring of motion in the 
Mind, in which motion is found to be apparently impossible 
by reason. of its all-pervading character, according to the 
Opponent]. i 

All this dispute does not arise in regard to the existence 
of the Internal Organ (Mind), nor in regard to its eternality ; 
for that there is such an Internal Organ as the Mind, and 
that it is eternal, are well-established factst. “ In regard 
to what, then, does the dispute arise.” It arises in regard 
to its all-pervading character ;—and this character is denied 
(by the Siddhanfin) on the ground that there is no proof for 
it [lit., it is not found to be cognised by any instrument of 
right cognition]. | 

(The Bhagya proceeds to show a further reason for reject- 
ing the view that the Emanations, Cognitions, and their 
Source, Buddhi, are identical]—The Internal Organ is one, 
while the Emanations, in the shape of Cognitions, are many ; 
e.g., visual cognition, olfactory cognition, cognition of Colour, 
cognition of Odour; all this would be impossible if the 
Emanations and their source were identical. - 


From all this we conclude that it is the (Conscious) Person 
that cognises, and not the Internal Organ. 


° The Autbor citcs an example per contra.—Bhagyachandra. 

Tt The Naiyayika also admits the Mind to be atomic and hence eternal, It is 
ouly Buddhi, cognitions, that he olds to be transient. 

4 For the Siddhdn{in, who regards the Emanations as different from their 
' source, it is quite possible and reasonable that things are coguised by the Soul, 
by the instrumentality of such instruments asthe Internal Organ and the several 
Bence-organs— T äfparya. 
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By this fact (that it is the Person that knows, and not the 
Internal Organ)* what has been said (in Su. 7) in regard to 
the Mind being ‘ occupied with other things’ becomes refut- 
ed ; because ‘being occupied with other things’ can only 
mean ‘apprehending ther. things’; and this belongs to 
the Person, not tothe Internal Organ ;f though we do 
admit of the Mind also being ‘occupied,’ in the sense that 
in one case it isin contact with a Sense-organ, while in aa- 
other it is not in such contact.{ [But this does not justify 
the View that the apprehending is done: by Buddhi, and not 
by the Person]. 


Varfika on Si. (8). 
[P. 406, L. 8 to P. 407, L. 10]. 


If the Mind were all-pervading, etc. ete.—say the Bhasya 
and Satra. What the Safra means to lay stress upon is 
that the Sense-organs are got at by the Internal 
Organ; and if the Internal Organ were all-pervad- 
ing, it could be in contact witl several Sense-organs at one 
and the same time, and simultaneous Cognitions would be 
possible,— the Opponent’s theory is open to this objection. 
“ But even if the Mind is atomic (as the Naiyayika holds it 
to be), simultaneous cognitions should be possibie in regard 
to things perceptible by the same Sense-organ.” There 
can be no simultaneous cognitions, for the simple reason 


that the Mind is an instrument, an organ, “« Why cannot 
the same explanation be possible for us (who also hold the 
Internal Organ to be an instrument)?” The same ex- 


planation cannot be available for you; because simultaneity 


© Or the fact that the Internal Organ is not all perrading aooorde to the 
Bhasyachandra. 


+ He alone ean be ‘ preoccupied’ who apprehends things ; and inasmuch as 
it is the Person, and not the Internal Organ, that apprehends, itis only the Person 
that can be said to be ‘occupied by other things.’ This however does not mean - 
that no kind of ‘ occupation ’ is poasible for the Internal Organ ; ‘ occupation’ in 
the sense of being in contact with the Sense-organs, is quite possible for the 
Internal Organ ; it is only ‘ ocaupation: in the sense of ‘ appronending things’ 
that cannot belong to it. 


{ The Bhasyachaxdra, as also the two Puri Mss., drop ma in both places. 
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of cognitions is found when there are diverse sense-organs ; 
that is, when there are several? senso-organs supervised by 
a single Sapervisor, they are found to be operative simulta- 
neously; c.g., two axes in the two hands of a person oper- 
ate simultancously [because they are supervised, handled, by 
the same person]; in tho same manner, if tho several Sense- 
organs were supervised by a single all-porvading Internal 
Organ, [{which, according to the Pirvapaksin, is also the 
Suporvising Agent), it should be possible for them to operate 
.simultancously ; and this being possible, it should be possible 
to have simultaneous cognitions.t 

Because there is no motion~says the Safra. If the Inter- 
nal Organ were all-pervading, it would not be possible for it 
to have motion, which is necessary for getting at (the Sense- 
organs). Nor is there available (for you, who hold the Inter- 
nal Organ to be all-pervading) any reason for holding that 
tho Sense-organs do not operate simultaneously,—on the 
strength of which reason you could uphold the non-simul- 
taneily of cognitions, which has been showa to be incompati- 
ble (with your theory’. In some cases people do admit things 
that have been found incompatible; 49., though the motion 
of the Visual Organ is denied (and found incompatible) on the 
ground that some people can see near and remote objects at 
one and the same time,—i.e. because one sees the Hand, 
which is near him, and the Moon, which is far off, at one and 


. waftrartr is the right reading. 


¢ Iu ordinary experience it is found that when there are diverse instruments 
handled by a single Agent, these instruments do operate at one and the same time. 
According to the Sapkhya, the Internal Orgati is the Agent, and it is also all-pervad- 
ing ; so that under this theory, all Sense-organs should be supervised by the Internal 
Organ always, andail at one and thesame time ; which would mcan that we should 
always have Simultaneous Cognuitions.—The same absurdity does not arise under 
the Sidghdxfa; for according to this, the Internal Organ bein atomic, and not 
all-pervading, it could never be in contact with more than one Seuse-orgzn, ot 
more than one Object, at a time ; so that no simultaneous cognitions of things— 
perceptible either by theeame or by several Sense-organs—cuvld ever be possible. 


` Pd ltparya, : 
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the same time, it follows that the. Visual Organ does not 
move,—though the motion of the Visual Organ: is thus 
denied, yet the motion is inferred (and admitted) from 
the phenomenon of obstruction by intervening things ; 
-—there is however no such proof (ground for inference) for 
the non simultaneity * of cognitions (when the Internal 
Organ is all-pervading). [Hence under the theory that the 
Internal Organ is all-pervading, the contingency of cogni- 
tions being simultaneous cannot be escaped from; which 
proves that the theory is untenable}. 


Says the Bhagsya —All this dispute does not arise in regard 
30 the existence of the Internal Organ, nor in regard to its 
elernulity,— in regard to what then does the dispute arise ?” 
—it arises in regard to its all-ervading character; and this 
character is denied un the ground that there is no groof for il; 
that is, there is no proof in support of the assertion that the 
Internal Organ is all-pervading. 


Further, the Internal Organ is ane, while the * Emana- 
tions,’ in the shape of the Visual and other kinds of cogni- 
tion, are many; and this fact is incompatible with the view 
that the Emanations and their Source are identical. For us, 
on the other hand, who hold the Emanations to be different 
from their Source,—it is quite proper that things are appre- 
hended by the Soul with the aid of such instruments as the 
Internal Organ and the Visual and other Organs. 


GinsESanceeEsR 


By this fact what has been said (in SG. 7) in regard to the 
Mind being ‘occupied with other things’ becomes refuted, 
says the Bhāşya; and the meaning is that this becomes 
refuted by the fact that it is the Person that cognises, and 
not the Internal Organ, “What is the meaning of being 


* awn is the right reading. or 
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ocenpied?” It means that there appear several cognitions 
pertaining to desired objects ; and this appearance of several 
cognitions is for the person, not for the Internal Organ. As 
for ‘being occupied ’ in the sense of being in contact (with 
one) and not in contact (with others), this we admit as be- 
longing to the {nternal Organ. 


Bhasya on Sā, (9). 
[P. 161, L. 22 to P. 163, L. 21. 


{The Opponent, tha Sankhya, says)—“ Even when the 
t Emanation ’ is identical with its Source, it cannot be (reason- 
ably) asserted that ‘the Internal Organ is one, and its Kma- 
nations many.’ [For] | 


Siifra (9). 
“Tue NOTION OF 1TS BEING DIFFERENT (DIVERSE) 18 


ANALOGOUS TO THE NOTION OF DIFFERENOE (DIVERSITY) IN 
REGARD TO THE ROOK-Crystat, * © (SG. 9). 


t In regard to the Emanation (which, as identical with 
the Internal Organ, is, in reality, one only), there is a notion 
of its being many (diverse), by reason of its being associated, 
or in contact, with diverse objects;—just in the same 
manner as, in regard to the rock-crystal, which is in contact 
with other (coloured) substances, there is the notion of its 
being different (from the pure white rock- orystal), —when 
the crystal is spoken of as being ‘ blue’ or ‘ red’ (as disting- - 
uished from the white crystal).”* 


O The phrase ‘ visay3gturepadhanat ’ at the end of tie paragraph is to be cons- 
- trued with ' ntndfcabhimanah’ of the second line ; the construction being—wWegt 


eat amrai Pearontreerare, qaerda... arabe ef 1 


The sense of the Pirvapakga is thus explained by the Tafparya :—" Itis true 
that Emanations appear as many ; but this appearance is a mistaken one ; for it is 
not possible for the E:nanations, which are not different from the Interual Organ, 
to bemany in reality. The fact of the matter is that, just as in the case of the 
Rock-erystal, which is one and of one uniform colour, notions of diversity appear 
by reason of its contact with several coloured things, and this notion of diversity 
is purely adventitious,—in the same wanner when the pere white Internal Organ 

becomes associated, though the Sense-organs, with diverse things, it takes the form 
of the Cognitions or ‘ Emanations,' and hence agpeare as diverse and many.” 
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[The Bhisya answers the above view of the Saskhya]— Wa 
. cannot accept the abova, as there is no reason in support of it.” 
What the Opponent means is that—“ the notion of diversity 
in regard to Cognitions is only figurative, unreal, being like 
“the notion of diversity in regard tothe rock-crystal ; and it is 
not real, as is the notion of diversity inregard to Odour, 
Taste, etc.” ;— but m support of this theory there is no reason 
adduced [what is stated in Sa.9 being only an Example]; 
and in the absence of valid reasons, it cannot be accepted 
as right.  “ But the absence of reasons is equal.”’? Cer- 
tainly not; for as a matter of fact, in the case of Cognitions 
il is actually found that they appear and disappear one after 
the other {and not all together ;—and this is a clear reason 
in support of the proposition that they are really many, not 
one}, That is, it is found as a matter of fact that in connec- 
tion with the Objects of Perception, Cognitions appear and 
disappear, one after the other (at different points of timo); 
and from this it follows that tho notion of diversity in regard 
to Cognitions is real, just as it is in regard to Odour, ete. 


Vartike on St. (9). 
EP. 407, L. 10 to P. 409, L. 10]. 


The Parvapaksin says —“ The Saikhya, versed in the 
science of reasoning, cannot accept the view that the Internal 
Organ is one and the Emanations many. For, asa matter 
of fact, just as the Internal Organ is one, so is the Emanation 
also. It might be urged that—‘ this goes against a percepti- 
ble fact,—the sense being that, if it be held that the Emana- 
tion is not different from the Internal Organ, this goes 
against a perceptible fact; since, according to this view, 
there could be no such diversity of Cognitions as of Culour, 

° This is found as Säfrain Puri Sa. Ms., in Sitra Ma. D, also in Nydyasdfra- 
vivarana ; the Bhdsyachangra and Vishvanatha also treat it as Sitra. Butit is 
not found in the Nydyasachinibandha, and both the Vérfika and the Tatp rya 
take it as part of the Bhägya. Vardhamina says that some people call it ‘ Siddhän- 
ta-Sdf¢ra,’ and adds that the Ta¢parya calls it ‘ Bhdsyam,’ because tho ‘bhdsya’ 
is nothing morc than an explanation and expansion of the ‘ Sigra’. 


t “Just as we make tho simple assertion,—that the notion of diversity 
iv igurative—without adducing any reasous,—so do you also ierely make the 
assercion that the notion of diversity is real, withont adducing any reasons, So 
that both vf us are open to the same charge.” 
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Taste, Odour and Touch.’ But our answer is that it is not 
true that there could be no such diversity of cognitions; for 
this diversity 1s in consequence of the diversity of the objects 
(cogaised). That is, even though the Emanation (Cognition) 
is one and non-different, yet, it appears as diverse, by reason 
of the diversity in the objects cognisad; just as such things 
as the Rock-crystal and the like, appear as diverse, by reason 
of the proximity of its attendant substances. It is with a 
view to embody this idea that we have the Siittra.—The 
notion of its being different is analogous, etc. (St. 9).” 


[Our answer to the above is as follows]—-The view put 
forward cannot be accepted; as the premiss involved is not 
true. Asa matter of fact, notions of diversity are found 
to be of both kiads -- (a) it appears in regard to such things 
as Odour, etc., which are really diverse, (6) and also in 
regard to such things as the Rock-crystal, which are not- 
diverse; so that if we take the Sa@fra as it stands, it contains 
no reason (in support of the proposition stated); being as it 
is a mere statement of an example (showing one kind of no- 
tion of diversity); and merely stating an example, it does not 
contain any reason (to show to which of the two.kinds the 
notion of diversity in regard to Cognitions belongs). Further, 
as regards the Pirvapaksa, none of the several alternatives 
(possible under the statement in Si. 9)is found 
to be tenable {or to have any force at all]*. 

The case of the Rock-crystal has been cited as the example ; and 
the only two alternatives possible are :—(a) the Rock-crystal 
actually differs through the difference in its associates, or 
(ò) it does not differ. “But what of this?” Well, if 
the Rock-crystal actually differs, thea it doos not afford ` an 
instance (in support of the Pareapaksa); while if it does not 
differ, then the question is—whence arises the notion of 


Var. P. 408. 


ê So that itis not only that there ia no reason in support of the Parvapakga ; 
there are reasons aga‘nst it. 
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diversity in regard to it? If it be held that this notion arises 
from the diversity of its. associates,—then (we ask)—how 
do you know that the associates are different? If the know- 
ledge be held to be duo to the difference in the Cognitions, 
then there is self-contradiction; for the two statements—‘ the 
Emanation is not different’ and ‘the Oognition is different’— 
are mutually contradictory ; the two terms ‘Emanation’ and 
‘Cognition ’ being, according to the Sankhya, synonymous. 
[The Sankhya asks]—“ What is your reason supporting 
the view that the Emanations (Cognitions) are diverse? ' 


[The Bhasya answers]—The reason consists in finding 
that Cognitions appear and disappear one after the other; 
as a matter of fact, it is found that Cognitions are born and 
disappear one after the other, Further, inasmuch as 
the notion of diversity pertains to.oneas well as to diverse ob- 
jects, whence do you get at the idea that the notion appears in 
regard to what is really diverse, or in regard to what is only 
one ?* That is to say, we have found the notion of diversity 
appearing in regard to the Rock-Crystal, which is really only 
one ; and we have also found the notion of diversity appear- 
ing in regard to Odour, &c., which are really diverse ; so that 
the notion of diversity being found to appear under both 
circumstances, it cannot be right to assert (on the strength 
of the said notion alone) that the thing (with regard to which 
the notion appears) is really either one or many. 


Then again, the notion of diversity that is found in re- 
gard to one and the same Rock-crystal cannot possibly 
appear unless there is (actual) diversity’ in the Cognitions ; 
so that for one who holds ull Cognition to be one only, there 
a ren A SAAS 

©This anticipates the following Parvapakga argument—“ The notion of diversity 
in regard to Cognitions may be treated as the reason for regarding the Emanations 
as one ; the reasoning being stated io the form—the Emanations are one only— be- 


cause these appear in regard to the (false) notions of diversity —asin the case of 
the Rock-Crystal. So that it is not true that there is no reason stated in 81. 9 in | 


support of our contention. ” 
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cannot appear, in regard tothe Rock-crystal, such diverse 
cognilions as the ‘ blue’ and the like. Some people might 
suggest the explanation that—“ it is quite true that in 
regard tothe Rock-crystal, the notions of blue &c. should 
not appear; for there is (in such cases) no direct connection 
(of the blue &c. with the perceiving organ); as a matter of 
of fact, the blue object is not in contact with the Visual 
Organ ; if it is in contact, then it is that object which would 
ba perceived as blue, and not the Rock-crystal ; so that it is 
only right that the notion of dlue should not appear in regard 
to the Rock-crystal,—as such a notion could be co-substrate 
with the Rock-crystal (and not the blue substance).” But 
this explanation cannot be accepted ; because. we find close 
juxtaposition; (in the phenomenon under consideration) 
what are in contact with the Eye are the Rock-crystal and 
the blue object in close juxtaposition ; so that itis only 
natural that by reason of this close contact the blue colour 
is imposed upon the Crystal, and there arises the misconcep- 
tion that it is blue; just as in the case of things that are 
really apart from one another, if one fails to perceive the space 
intervening between them, he has the misconception that they 
are in close touch with one another. [So that the impro- 
priety of the notion of ‘blue’ im regard to the Rock-crystal 
cannot be explained as being due to absence of connection}. 
He for whom there is no diversity in Cognitions—and all 
Cognition is one—, for him the scientific doctrine that ‘ there 
are three Instruments of Cognition’ would be not true; for 
if there is no diversity in the Cognitions, there can no dirers- 
ity inthe Instruments of Cognition [and yet the Sāùkhya 
himself declares that ‘ there are three Instruments of Cogni- 
tion’). “The threefoldness is due to the diversity in the ob- 
jects cognised.” If you mean by this that— 
“the objects cognised are of three different kinda, 
and being affected by this, the Cognition also becomes three- 
fold ”,—this cannot be right; for diversity in the objects 


Var. P. 409. 
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cognised cannot be apprehended withoat diversity in the 
Instruments of Cognition®; as a matter of fact, unless there 
is diversity in the Instruments of Cognition, we cannot ap- 
prehend any diversity in the objects cognised. “Baut it 
may be due to identity with the object.” If you mean 
by this that—“‘it is the object itself which, being (diverse) 
as it is, appears as such (in the Cognitiont),”—this cannot be 
accepted ; as in that case there would be no use for the Instru- 
ments of Cognition ; i. e. if it is as you put it, then the Instru- 
ments of Cognition are useless. Further, your theory involves 
two self-contradictions (or incongruities) : viz. (a) you assert 
that ‘ diversity of objects is not indicated by diversity of Instru- 
ments of Cognition,’ and then again, that ‘the object becomes 
diverse because of its being identical with Cognitions’ (and 
thess two statements are incompatible with one another]; 
and (6) you assert that ‘the person cognises as the Buddhi 
determines’, and this also is incongruous [as the determining 
and the cognising must be done by the same agent ; and] be- 
cause of the absence of variety (or diversity); what you say 
is possible only in the case of a thing possessed of variety ; it 
is not possible in the case of that which is devoid of variety 
(i.e. which is non-different]. Further, the assertion that 
‘one apprehends the Cognition as subsisting in Buddhi? also 
is contradictory; as this statement [which means that the 
Budghi is the substratum in which the Cognition subsists], 
taken along with the tenet that Buddhi and Cognition are 
one and the same, would mean that the substratum and the 
thing subsisting in it are one and the same: According to 
you Cognition being the same as Buddhi, the said assertion 
would mean that the substratum (Buddhi) is the same as 


° As a matter of fact, the diversity in the objects is due to the diversity in the 
Cogaition or in the Instruments of Cognition ; and not vice versa. 


+ That is, the object and the Coguition being identical, when the former is diverse, 
the latter also becomes so. 
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that which subsists in it (i. e. the Cognition); so that the 
assertion—-‘ ono apprehends the Cognition as subsisting ia 
the Buddhi’—involves self. contradiction. 


End or Srerion (1). 


Section (2). 
(Sūtras 10—17.) 
Heamination of the Theory that Things of the World are 


underquing desiruction every moment. 
Bhasya on Sù. (10). 


[P. 183, L. 2 to L. 12.] 


Under Sä. 9, the Sathya has asserted that—“ The notion 
of diversity in regard to the Emanation is analogous to the 
notion of diversity in regard to the rock-crystal ”; —being 
unable to admit this, the Nihilist [who holds that things of 
tho world are in a continuons flux, undergoing destruction 
every moment] argues as follows :*— 


* Having thus refuted the Sankhya doctrine from the standpoint of the Nydya, 
the Author, with a view to point out the defects in that doctrine pointed out by the 
Bauddha philosophers, proceeds, first, to expound the doctrine of the Bauddhas.— 
Tatparya. 

Though the main sabject-mattcr of this section—the demolition of the 
Nihilistic philosophy,—is of wee in all philosophical systema, yet in the present 
‘context, it has been introdazed with a view to the proving of the Soala existence ; 
st is only when the continued existence of things has been established that there 
can be any force in the arguments, based upon Recoguition, that have been put 
forward under Sit. 3. l. 1, et seq. 3 and it is only when the difference between qualities 
and things possessed of qualities has been established that we can prove the existence. 
of the Soul, as the necessary substratuin of such well-known qualities as Desire and 
the rest--Partshud¢hi. 

Some people have held that this is only a part, and continaation, of the foregoing 
scction ; and should not be treated as a separate section ; specially because the Bhagya. 
at the end ef the present section concludes withthe words—‘ Thus it is proved thet 
Budqdhi is not-cternal ’, from which it is cloar that the Bhagya takes the whalo as 
‘one section dealing with the non-eternality of Buddhi. But the fact of the matter is 
that the subject-matter of the present scction is totally different ; the Bhaigya- 
conclusion is due to the fact that tho subject of the present section has been intro- 
ducod in connection with the non-elernality of Buddhi.—Vardhamana. 
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Safra (10). 


[The Nihilist sdys|—‘‘In Tne Rock-crystaL Atso, 
THERE ARE PRODUCED FRESH ROCK-CRYSTALS ONE AFTER 
THE OTHERS SINCE ALL INDIVIDUAL THINGS ARE MOMENT- 
ARY; HENCE WHAT HAS DREN STATED (1N S0.9) 18 WITHOUT 
reason.” (Si. 10). 


“The proposition (stated in Sð. 9) that—‘In the case 
of the Rock-crystel, the notion of diversity is due to the 
diversity of ita associates, the Rock-crystal remaining oue 
and the same during the whole time’—is without any reason 
in its support ;—‘ Why ?’—Jdecanse in the Rock-crystal also 
there are produced fresh rock-crystals ona after the other; that 
ig to say, in what is regarded as the Rock-crystal, several 
rock-crystals appearand several disappear (during the time) ; 
—‘how is that?’—since all individual things are momentary ; 
the ‘moment’ is an extremely small point of time; and things 
whose existence lasts only for that time are called ‘ momen- 
tary’. ‘How do you know that individual things are 
momentary?’ We infer this from the fact that in the case 
of the Body and such things we find a continuous series of 
growth and decay; in the Body the essence of food tuken, 
brought about by the process of digestion, grows into bloud 
and the other constituents of the body ; and this growth and 
consequent decay goes on continuously; and by ‘growth’ 
there is production or birth of the individual things, and by 
‘decay °’ there is destruction.* It is in this fashion that, by a 
process of modification of its constituent elemeats, there 
comes about, in the Body, in due course of time, a growth 
or development. And what is found in the case of one 
individual thing, (in the shape of the Body) should be under- 
stood to apply to every individual thing.’’t 


* © We have adopted and translated the reading as in the printed text. In place 
of QRT &. however, the two Puri Mss. and the Bhdsgyachandra read 
afteg wear &c. By this reading the passage should be translated thus: ‘In the 
case of the Body we find that there is pak¢i, ripening, which is a form of destruction; 
and there is continuous growth and decay of the food-essence, which becomes 
destroyed and then turns icto blood &c.’. 

t The Nihilistic position ia thus summed up in the Tafparya—" All thet exists 
must be momentary,—as the Body ;—and the Rock-crystal also, being something that 
exists, nust be momentary. In the case of the Body we find that it undergoes 
growth and decay, in course of time becomivg fat and lean ; from which we infer 
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Viarlika on Si, (10). 
[P. 109, L. TI to P. 410, L. 6.] 


Under Sü. 9 the Satkhya has asserted So. &e.—says tho 
Bhasya; and against this the Bauddba Nihilist says— Jn 
th- Rock-crystal §c. §c.”—says the Safra. “Itis not right 
to assert that there is notion of diversity in regard to the 
Rock-crystal which remains one and the same ,—becansa 
individual things are momentary;—and this momentary 
character of things is proved by our finding that there is 
continued growth and decay ; that is, the momentary charac- 
ter of things is inferred from the fact that in the case of the 
Body and such things, we find that the essential juices 
(of food) brought about by the process of digestion, go 
on growing and decaying (increasing and decreasing) 
every moment; and ‘growth’ means the production and 
‘decay’ means the destruction, of the individual; and the 
actual production and destruction of the Body (as a whole) 
appear af another time; from which it is concluded that 
the Body undergoes growth and decay every 
moment. A thing that is not found to under- 
go growth and decay every moment, does not undergo them at 
any time at all; as we find in the case of the Earth: while 
the Earth (the Earthy Object, the Jar) itself remains unchang- 
ed by baking, thare is no appearance or disappearance, in it, 
of such qualities as are produced by baking ; and just as in the 
Earth, which is being baked, there goon momentary trans- 
formations, so are there in every individual thing. This 
argument may be formulated thus:—The Body must be 


= Vär, P, 410, 


that it is undergoing minute chargesevery moment ; and these changes constitute 
so many ‘destructions’, Even thoughsuch growth ani decay are not apparent ia 
the case of the Rock-crystal and such things, yet we are justificd in assuming that 
there must be such in these cases also, because they are entities, like thu Body.” 
So that the notion of diversity in the case of the Rock-crystal ia not mistaken; there 
ure really diverse crystals, appearing one after the other; though the crystal 
apparently remains the same. 
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regarded as becoming different at each point of time,—be- 
cause while the cognition of its external form continues the 
same, at the end, a change is perceived in it :—just as in the 
ease of the Earthy substance which is being baked, and in 
the case of the Earthy substance which is not being baked.” 


Silra Ld). 

[The Naiyadyika’s answer to the above Bauddha argument]— 
INASMUCH AS THERE IS NO REASON IN SUPPORT OF TRE 
UNIVERSAL PROPOSITION, —WE CAN ADMIT OF 1P ONLY IN 
ACOORDANCK WITH OUR EXPERIENCE (Si. 11). 


Bhasya on Si. (12). 
fP. 163, L, 14 to P. 164, L, 2]. 


It is not universally true that ‘in all individual things 
there is a continuous series of growth and decay, just as 
there isin the Body’ ;—why?—because there is no reason or 
proof in support of such a universal proposition ; that is, such 
a universal proposition is net supported either by Perception 
or by Inference. Hence we can admit of it only tu accordance 
with our experience; that is, in cases where we actually per- 
ceive such continuous series of growth and decay, there, by 
reason of our actually seeing the appearance and disappear- 
ance of several individual entities, one after the other, we 
admit of such a series of growth and decay ; e g., m the case 
of the Body and such other things; where, on the other hand, 
we do not perceive any such series, there we deny it; e.g., in 
the case of such things as the stone and the like. In the case 
of the Rock-crystal, we do not perceive any such series of 
growth and decay, Hence it is not right to assert that “ in 
the Rock-crystal, there are produced fresh rock-crystals, one 
after the other” (SG. 10); for such an assertion (attributing 
growth and decay to all thingson the ground of the Body 
being subject to growth and decay) would be similar to 
the attributing of the bitter taste to all things on the ground 
of the Arka (a poisonous plant) being bitter ! 


Vartika on Sā. (11). 
[P. 410, L. 6 to P. 411, L, 2]. 
Inasmuch as etc., ete.—says the Saira. Tho finding of 
the continuous series of growth and decay in the Body, may 
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prove the fact of the Body being different at each moment 
of its existence; but it cannot prove auch Diversity (of 
mdividual entities) in the case of the Rock-crystal and such 
things, in whom we do not find any such peculiar growth and 
decay ; so that what the Nihilist has put forward is not a 
valid reason at all. “There must be diversity where it 
3 actually perceived ”. If you mean by this that—‘ by 
the perception of tho series of growth and decay we do not 
seek to prove the momentariness of all things; all that we 
mean is that where there is such a series of growth and decay, 
the things is momentary ’;—then our answer is that it is 
quite true that in cases where there is continuous growth and 
decay, there is a diversity of individual entities; but this does 
not mean that they are momentary; inasmuch as ‘ percep- 
tion of growth and decay ’, whichis capable of being otherwise 
accounted for, cannot be accepted as a reason for (i. e. neces- 
sarily proving) momentariness. * Tow can it be accounted 
for otherwise ? ” Well, what happeus in the case of the 
Kody is that the component particles ef the Body, on becom- 
ing joined by the particles of food, renounce their former 
composite form and take up another, and thus bring about 
another body (different from the former); and thus it is only 
right that we should admit of diversity (of individual bodies) 
{ou the strength of the fact put forward; but it cannot be 
accepted as a valid reason (for regarding the bodies as 
momentary). 


“The statement of the proposition is similar in both 
cases.” If you mean by this that—it is admitted that the 
component particles of the Body being joined by the parti- 
cles of food renounce their former composite form and take 
up another, and bring about a different.(new) body; but it 
is not admited that the new body is produced, because of the 
momentary character (of the former body); now what is 
the reason for this? ’—our answer is that we do not admit 
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it because it is no proof; thit is, it is not that we seck to 
prove the diversity of bodies by the presence of growth and 
decay through food ; you have asserted that the body is a 
different one because there are found in it features that dis- 
tinguish it from the former body,—and from that you have 
deduced the momentary character of bodies,—so that you 
make ‘the perception of distinguishing features’ the reason 
for ‘momentary character’; and what we do is 
simply to point out that the said ‘ perception 
of distinguishing features’ is capable of being otherwise 
accounted for, and hence can not be a reason for ‘ momentary 
character; and we do not assert anything as a proof (for 
diversity). 


Var, P. 411. 


Bhasya on Kü. (12). 
(P. 164, L. 2 to L. 8]. 


Some people hold that— Every object consists of a 
series of entities, each entity being entirely destroyed and 
succeeded by an entirely different entity, without any trace 
of the former,—and each of these entities has but a momen- 
tary existence ;”—but this view 


CAN NOT BE ACOEPTKD ; BECAUSE THE CAUSE OF PRODUCTION 
AND OF DESTRUCTION (WHEN PRESENT) ARE PERCRIVED. 
(Sa. 12). 


The augmentation of component particles is perceived to 
be the ‘ cause of production ,’ in the case, for instance, of the 
Ant-hill and such otherthings; and the disruption of compo- 
nent particles is perceived to be the ‘cause of destruction,’ 
in the case, for instance, of the Jar and such other things. 
But when a philosopher holds that a thing is destroyed, with- 
out losing any of its component particles, or that a thiug is 
produced, without having its component particles augment- 
ed,—there can not be perceived any cause, either of the 
‘total destruction’ or of the ‘ production’ of an entirely new 
thing.® 


® The Vartika explains the argumemt somewhat differently. 
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Vartika on St. (12). 
[P. 411, L. 2 to P. 413, L. 8}, 


In case it be necessary for us to put forward positive 
proof (of Diversity), we put forward the following—Because 
the cause af production and of destruction is always perceived— 
says the Såfra. 


(A) In the case of the Ant-hilland the Jar respectively, 
we perceive the ‘cause of production,’ in the form of aug- 
mentation, and the ‘ cause of destruction,’ in the form disrup- 
tion; these two would not be possible if things had really 
momentary existence. ‘ Augmentation’ means growth—e.g. 
when we say ‘the bull has grown;’ ‘ Disruption’ means 
decny ;—e g, when we say ‘the bull has decayed ;’ both these 
expressions pertain to things that have continuous existence ; 
when a new thing is produced, we do not say that ‘it has 
grown ;’ nor when it is destroyed do we say ’it has decayed.’ 
So that what the S#/ra means is—‘ inasmuch we perceive the 
cause of production, in the shape of augmentation, and tho 
cause of destruction in the shape of decay [things can not 
have merely momentary existence ].* 

(B) Or, the term ‘ kāraņna, in the Sii{ra may be taken 
as standing forthe ‘substratum,’ the ‘container’; the 
‘karya’ or product being the ‘contained; and what the 
Siifra means is that, ‘if things are momentary, the relation 
of container and contained, the relation of cause and effect 
is not possible ;—hence, the meaning of the Sūtra is— inas- 
much as we perceive the relation of Cause and Effect (among 
things), things cannot be momentary ’; the argument being 


-n ee - se, 


© This is the Var{ika’s-interpretation of the Sitra ;—this is somewhat ditferent 
from the.interpretation of the Bhdsya, according to which the Sigra means—‘ in- 
asinuch as the causes of production and destruction are always perceived, if 
present,—and as we can not perceive any such cauee in the case of the momentary 
production and destruction of things,—we conclude that there is no such pro- 
` duction or destruction.’ 
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formulated in the form‘ The Cause and Effect must exist at 
the same point of time, because they bear to each other 
the relation of container and contained,—just like the milk 
and the basin’; the milk is contained in the basin, and exists at 
the same time as the basin. “What you say cannot be 
accepted; as there is no such thing as the relation of con- 
tainer and contained,” If you mean by this that—" no 
such relation as that of container and contained subsists 
between the cause and ‘its effect, becauge as a matter of fact, 
the Effect is not contained in anything at all; we have never 
seen any Effect being contained in anything,”—our answer 
is that this is not true, the premiss propounded being not 
quite truc: it is not exactly true that ‘ no effect is contained 
in anything’; for according to both parties, Colour is an 
effect and is yet contained in something ; and further, it goes 
against your own tenet that ‘Touch is the substratum of 
Colour '; that is, if Colour be held to be not contained in 
anything, then that contradicts your assertion that ‘ Touch 
is the substratum of Colour.’ On the strength of this exam- 
ple of Colour—which bears testimony to the coevalty of two 
things—whatever pair of things we prove to be coeval,—all 
those things come to be proved as existing at the same point 
of time. 

(‘The Opponent takes up a new line of argument}—“ Even 
among momentary things we find the relation of cause and 
effect; both destruction and production happening at the 
eame point of time; e.g., in the case of the rising and dip- 
ping of the two ends of the scale.’ If you mean by this 
that— “he relation of Cause and Effect is possible among 
momentary things also, the appearance of the effect being 
simultaneous with the destruction of the cause: the effect 
comes into existence at the moment that the cause is des- 
troyed; and while it is undergoing destruction the Cause is 
extant, and the production of the Effect comes about at the 
same moment of tino as the destruction of the cause; just 
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as the rising of one end of the scale and the dipping of the 
other occur at the same moment,’—our answer is that this 
is not right, as you have not understood the meaning of the 
reason we have put forward: we do not say that there is no 
relation of Cause and Effect among momentary things ; what 
we mean is that the Cause and the Effect existing at two 
different points of time, they cannot bear to each other the re- 
lation of container and contained; and that there'is no in- 
stance to show that an Effect exists without substratum for 
container); while in support of our view—that the Effect 
is contained in the cause—we have the instance of Colour, 
etc.* Then as regards the action of the Seale (that you 
have cited as an instance of simuitaneity of cause and effect), 
we do not accept the view that the rising of one end and the 
dipping of the otlier are two distinct acts; in fact the two 
together form a single aot; and as such this cannot be 
regarded as an instance of the simultaneity of two acts; that 
is to say, if what you put forward refers to the Seale (as a 
whole}, then the two acts (of rising and dipping) that you 
spoke of constitute a single act of stinging (of the entire 
Scale); and there being a single act, it is not right to speak 
of ‘ simultaneity’ in this connection ; for what is one cannot 
be spoken of as ‘simultaneous,’ If, however, you refer to 
the two parts (pans, of the scale),—then, inasmuch as no 
one holds the view that these two acts are related to each 


© The Opponent has been trying to show that the relation of Cause and Effuct 
és possible also among momentary things. Bat itis not the relation of cause 
and effect that we put forward as the reason for the non-momentary character of 
things; it is the relation of container and contained as subsisting between cause 
and effect, that we have put forward as the reason ; and this latter relation is not 
possible in the case of momentary things. What too is tle meaning of the 
‘destruction’ of the causo? Dues it consist in the non-existence of the cause ? 
Or ia the presence of the causes leading to its destruction? If the former, tlien 
there can be no simultaneity between Cause and Effect ; and if the latter, the cause 
of destruction cu:ning into existence while the thing to be destroyed ie still pres- 
ent, how can this latter be regarded as momentary ? If the Effect caine into exis- 
tence at the same time aa the Cause, then the two being likethe two horns of the 
Cow, one could not be regarded as the cause of the other.—7dtparye. 
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otber as cause and effect [since the Rising subsisting in one 
pan, cannot be the cause of the Dipping in the other pan], 
what could be related to what? [the two acts subsisting in 
two.distinct substrata]. If what you mean to lay stress upon 
is Only the simultaneily (between the Rising and Dipping of 
the two ends of the scale) ;—then our answer is that there is 
simultaneity between things only when there is simultaneity 
between their causes ; i e., it isonly wher the causes of several 
things exist at the same time that those things come into 
existence simultaneously; so that there can be no connection 
between the Rising and the Dipping (of the two ends of the 
scale themselves ) ; and as for the simultaneity of their causes, 
—this is not possible; for the cause of the Rising consists 
of gravity, a certain effort and some conjunctions; and that 
of the Dipping the cause consists of the contact of the scale 
with the string as aided by the contact of substances possess- 
ed of gravity. [Thus then, even though between Rising 
and Dipping there may be this simultaneity that their causes 
are simuitaneous, it does not prove anything either as regards 
the Rising and Dipping between cause and effect, or as regards 
things being momentary]. If the Opponent should deny 
that Motion or Conjunction are distinct things,—this has 
already been answered: it has been already pointed out 
that Conjunction is something different; and being the cause 
of Conjunction, Motion also must be something 
different. 

Even such causes of production and destruction as are 
found present in the case of certain things are not found to 
be present in the case of the Rock-crystal; and what is 
never found cannot be admitted. 

Sülra (13). 
[The Nihilist says|— 
“ JUST AS IN THE CASE OF THE DESTRUCTION OF MILE, 

AND THE PRODUCTION OF CURD, THE OAUSE IS NOT PEROEIVED 

(AND 18 YET ADMITTED|,—sO WOULD IT BB IN THB CASE 

OF THE SUBSTANCES IN QUESTION. —=SQ. (13), 


Var. P. 413. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 3-2-13/14 1303 


Bhagya on (Si. 13). 
[L. 164, L. II to L. 13.] 


“(When milk is turned into curd | though we do not 
perceive the cause either of the destruction of the milk, or 
of the production of the curd, yet the existence of such 
cause is admitted ; -similarly in the case of the Rock-crystal, 
the existence of the cause of destruction, as also of the 
production, of several individual entities should be admitted.” 


Vārtika on Sa, (13). 
[P. 413, L. 7 to L. 9.] 

“ Just as in the case of the destruction of milk gc g¢.— 
says the Safra, Even though the cause of the destruction 
of milk is not perceived, and yet it is admitted ; so alsu the 
cause of the production of the curd; in the same manner, 
the causes of the production of the individual Crystal-entities 
are not perceived, yet they should be admitted.” 

i Satra (14). . 
[The Siddhanfin answers}.— 
INASMOCH AS THERE IS ACTUAL APPBEHENSION 

THROUGH INDICATIVES, THERE AS NO NON-PERCEPTION (IN 

THE CASE OF MILK AND CURD).—-Sit. (14). 


Bhasya on Si. (14.) 
[P. 164, L, 15. to P. 168, L. L] 


As a matter of fact, the cause of the destruction of Milk 
is actually apprehended,—being indicated by the destruc- 
tion of the Milk; similarly the cause of the production of 
Curd is also apprehended,—being indicated by the production 
of the Curd ; so that it is not true that there is ‘ non-percep. 
tion” (of the said causes).*. Contrary to this is the case of 


° That there is destruction of the Milk is inferred from the appearance of Card 
in the milk-particles; the inference beiug—‘In the milk-particles there has been 
destruction of Milk, because there have appeared in them particles of a substance 
other than, not compatible with, Milk, and the destruction of Milk being thus 
cognised, inasmuch as the said destruction ia an effect, it must have a cause; 
so that the cause of destruction is indicated by, has for its indicative, the destruction. 
The indicative of the production of Curd consists in the actual perception of the 
Curd; and when the production is thus cognised, inaemuch as it is an effect, it 
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such substances as the Rock-cryatal and the like; for in 
the case of these, there is nothing to indicate the 
productions of several individual. entities (in the same 
object); whieh leads us to conclude that there is no such 
production (of several entities in a piece of Rock-crystal). 
Vartika on SG, (14). 
[P. 418, L. 11 to P. 421, L. 12). 

Inasmuch as there is actual apprehension etc. ete.—-says 
the Sū/ra. That whieh is actually apprehended throngh 
indicutives cannot be said to be non-existent. Quite 
different is the case of the Rock-erystal and such substances ; 
that i3 to say, there is nothing to indicate that in each such 
object as the piece of Rock-crystal there are productions of 
several (momentary) entities, “It is not true that there 
is nothing to indicate this ; the diversity in the touch, which 
is cool and warm, proves that there is diversity (in the 
things); as a matter of fact, we find that there are different 
kinds of touch, cool or warm, only when there are different 
things; as we find in the case of Fire and Water [the two 
being regarded as different things, because one is hot anit 
the other covl|*;—and such diversity of touch is found in 
the case of the piece of Rock-crystal also[from which it 
follows that several pieces have come into existence}.” 


It is trne that there is this diversity of touch (in the case 
of the Rock-crystal); bat it is due to other causes. 

“ What is that cause ?” 

That cause consists of the entrance (into it) of particles 
of Fire and Water; that is, when particles of Water enter 
into it, the Rock-crystal becomes cool, and when particles of 
Fire enter into it, it becomes hot. 
must have a cause ; so that the ‘cause of the production of Curd’ is indicated 


by ite production, And it is not trne that ‘the cause of the destruction of 
Milk and that of production of Curd are not perceived ” (as urged by the Opponent 
in Si. 13).—Bhasyachandra, 

© Similarly, the piece of Rock-crystal is cool at one moment, and warm the next, 


which shows that the former piece has disappeared and a new piece has been pro- 
duced in its place. 7 
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“Tt is not right to say that there is entrance of Water 
and Fire particles ; for there can be no reason for such 
particles entering iuto things in varying quantities; for in- 
stance, when during the winter pieces of wood, earth, stone 
and metal sre exposed to the atmosphere at night, the degree 
of coolness found in these things is varying, the succeeding 
being cooler than the preceding [the metal cooler than the 
stone, which is cooler than the earth, which again is cooler 
than the wood]; and similarly when those same things are 
exposed to the rays of the summer sun, the degree of heat 
found in them Is varying, the succeeding being 
hotter than the preceding; all this variation 
would (according to you) mean that varying quantities of 
Water and Fire particles have entered the said things [more 
Water and Fire particles entering into the Metal than into 
the Stone, and so forth] ; but we find no reason (or justifica- 
tion) for any such assumption. From all this it follows that 
the right explanation of the phenomena in question is that 
at each different moment of time, things are produced out 
of the particles of the elemental substances concerned, and 
those things, by their very nature, imbibe, from external 
causes, the varying qualities mentioned. *” 

Certainly this would not be the right explanation ; for the 
entrance of Water and Fire particles does not set aside the 
‘nature of things’ [so that the view that such particles enter 
the things is not incompatible with what the Opponent has 
said in connection with the ‘ nature of things’|; so that the 
explanation based upon the ‘nature of things’ being equally 
available for both parties, such, ‘nature of things’ cannot 
serve as a reason (for one view or the other)f. Further, 


Var. P. 414. 


* “When the piece of Metal is exposed to the Sun, it is not true that larger 
quantities of fire-particles enter into it ; what happens is that out of the same con- 
stituent particles a fresh piece of Metal is prodaced, endowed with tho additional 
amount of heat ; and so forth,” 

t The reasonings put forward by the Sousa do not prove the momentary 
character of things. For if the divergent qualities of the metal, stone &c., were due 
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the reason put forward by the Nihilist (‘ because in the Wood, 
Stone, &c., there isa varying degree of qualities of cool- 
ness &c.,’) is also ‘contradictory’: that is, if you do not 
admit the view that particles (of Water and Fire &c.) 
enter into things,—then you stultify your own doctrine 
that ‘the Elemental Substances (Barth, Water and Air) 
are of the nature of hardness, viscidity, heat, and mo- 
tion.” “How so ?” Well, (according to you) 
the thing that was hard becomes hol at one time, 
that which was hot becomes hard; so that the thing which 
was of one nature, comes to be one of two and three 
natures.* For one, on the other hand, who accepts the view 
that particles of substance enter into things, this absurd con- 
tingency does not arise; because when a thiug (that was not 
hot before) becomes hot, what happens, according to this 
view, is that it acquires the heat subsisting in another 
substance which is iu close contact with the former. 


to the coming into existence of new stoues and new metals at each moment of 
time, and every diversity of character were due only to the vroduction of new 
eutities, —then it would be possible to perceive divergent characteris.ics in the single 
piece of wood also; as according to the Nihilist, in the piece of wood also several 
individual entities are always coming into existence. Hence the rignt view would 
appear to be that in the piece of wood itself, there are two such distinct qualities as 
serve to distinguish it from the metal and the stone ; though these do not distinguish 
it from the several wood-pieces that go on being produced momentarily (according 
to the Nihilist). And these same distinct qualities would serve to account for the 
divergent qualities of coolness and heat, also under the theory that things are not 
momentary ;—so that the arguments adduced do not necessarily prove the moment- 
ary character of things.—Tdtpurya., 


© According to the Nihilist, what distinguishes one elemental substance from 
another is that Earth is hard, the Water is viscid, Fire is hot, and Air is mobile. Now 
turning to the phenomenon cited by the Nihilist, when the Stone becomes hot, what 
bappens, according to him, is that in place of the Earth, which was dry, there 
has come into existence, the Fire, which is hot; and when the stone becomes cool, 
there is produced, in place of Earth, Water ; and eo forth ; and thus the same piece 
of Stone being both hot and cool and dry, all these three would be found present in 
the same Stone ; so that the three qualities could not be regarded as mutually exclus 
ive. And this would be directly against the Nihilist’s tenets,—Taf parya. 
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There is a further ‘contradiction’ (or incongruity) in- 
volved intho reason put forward by the Nihilist, “How ?” 
Because it admits the presence of diverse peculiarities in one 
and the same thing: That is, according to this, one and the 
same thing becomes, at one and the same time, hard-as 
well as hot, and this becomes endowed with a threefold 
character; so that the reason—‘ because we perceive pecu- 
liarities '-becomes ‘contradictory,’ inasmuch as it goes 
against a former assertion made by yourself (and this is 
the definition of the ‘ contradictory’ Reason, as propounded in 
Sa 1-2-6]* If (with a view to escape from this difficulty) 
you say that—“‘it isnot mere peculiarity that proves diversity ; 
only such peculiarities prove diversity. as are incompatible 
with one another (and as such cannot coexist) ;”—this cannot 
be right; for it shows that you have not grasped our mean- 
ing: We also do not say that mere peculiarity proves 
the diversity of things; but only such peculiarities as are 
not compatible with one another, and which are clearly 
differentiated from one another can serve as the differentia 
of things;—and what we mean is that these peculiagities 
(which go to differentiate Earth, Water, &c.,) must be 
incompatible with one another; if they were not so, they 
could not serve as differentias [so that when you say 
that the stone which was hard, and as such possess- 
ed of the differentia of Earth, becomes hot, and as 
such endowed with the differentia of Fire, it clearly 
means that the stone becomes the substratum of two in- 
compatible qualities]; and further, if all three differentias 
Hardness of Earth, Fotness of ‘Fire, Fiscidity of Water and 

©The explanation provided by the Nihilist ie not ‘only incompatible with 
his definition of the Elemental Substances, but it alao contradicts bis former 
assertion. Under Sà. 3-2-10, the perception of peculiaritees has been urged as the 
reason for diversity (in the Rock-crystal) ; now it is said that the same thing—the 
piece of stone—is endowed with two or three peculiarities, so that the ‘ perception af 


peculiarities’ is made the groand for sameness ; and this involves ‘ contradiction’ of 
whathas been asserted before. 
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Mobility of Air) subsisted in a single Object (the piece of 
stone for instance), then, by what particular name would 
that Object be called? If it be called ‘ Earth,’ that can not 
be right, for it is found to be hot (and heat belongs to Fire 
only);—if it be called ‘ Fire,’ that also can not be right; for 
it is found to be hard ;—similarly with Air also. Thus then 
it is clear that either the reason adduced by you is contradic- 
tory to your definition of Earth &c., or it does not prove 
diversity. 


What we have said above applies also to the case of heat 
perceived in Water (exposed to fire); in Water 
also, heat, viscidity and mobility subsist at one 
and the same time [when for instance, Water is boiling}. 

(Against the theory that when Water becomes hot, pare 
ticles of Fire enter into it, the objection has been raised 
that—“ if Fire-particles have entered into Water, then, just 
as we perceive there the hot touch of Fire, so should we 
also perceive therein the Colour of Fire; just as wedo in 
the red-hot ball of lron;”—against this objection] some 
Naiydyikas * have offered the answer that—‘It is not right 
to urge the possibility of the perception of the Colour of Fire 
in the Water; because the Coloar (though preion ig sup- 
pressed.’ 


But tbis explanation is not igit: for it shows that the 
person who offers this explanation does not know the 
doctrines of Nyāya: it is not the Naiyāyika’s view that the 
Colour of Fire is suppressed by the Colour of Water ; his view 
is that the non-perception of Colour (of Fire, in the Water) 
is due tothe fact of Fire being of four kinds ; ithas already been 
established in the section of ‘Sense-organs’ that Fire is of 
four kinds,—that which has its Colour suppressed, and so 


®The Bhayachaxdra, io quoting this passage, reads eè after ‘ sfrqarg ;’ 
we have adopted thie readiog, which is also in keeping with the 7afparya. 


Var. P. 415. 
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forth, * [Vide Bhasya under Sq. 3'36, where-it is shown 
that Fire is—(1) with Colour and Touch manifested, (2) 
with Colour manifested and ‘Touch umnanifested, (3) 
with Touch manifested and Colour unomanifested, and (4) 
with neither Colour nor Touch manifested; and the Fire 
in heated water is of thethird kiud, hence it is that we 
do not perceive its colour), 


[The Varfika takes up the criticism of the Proposi- 
tion put forward by the Nihilist]—What is the precise 
meaning of the proposition “{n the rock-crystal, there 
come into existence diverse rock-crystals”? If it sim- 
ply means that itis ‘something different’, then the argu- 
ment is superfluous, seeking to prove what is already 
established: for the Rock-crystal is certainly ‘something 
different '—from the Jar, for instance, and such other things 
(this is admitted by all parties]. ff it means that it is ‘some- 
thing different’ from another piece of Rock-crystal,—that also 
is as before [forall parties admit one piece of Rock-crystal 
to be different from another pieco]. If it means that the 
Rock-crystal is ‘something different’ from the previous 
Rock-crystal’, (the piece of Rock-crystal which, at the 
previous moment, existed in the place where we see the 
present Rock-crystal), then'we ask—which is that ‘ previons 
rock-crystal’ from which it is different? Inasmuch as you 
cannot specify any particular ‘ previous rock-crystal”. what 
is said would be meaningless; that is, in the case of such 
things as the Jar and the like there are certain qualities 
of Colour &c., which, as admitted by both parties, admit 
of the discussion as to their being different or non-different ; 
in the case in question on the other hand, there is no 
‘previous Rock-crystal’ admitted by both parties, from 
which the present rock-crystal could be regarded as 
| © This passage quoted În the Bkdgyachandra redde — wT Enf tugh- 
aafaa. | 
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different ;—if your Proposition refers to some such ‘ previons 
Rock-crystal’ as is adinitted by both parties, then no proof 
isneeced. [For the only ‘previons Rock-crystal’ that 
would be admitted by the Naiyðyika would be sume piece 
that existed at some previous time, and not a piece that existed 
inthe same place as this present piece, as held by the 
Nihilist ; so that if the Nihilist also means only the former, 
then both of us being agreed as to that, no arguments are 
needed]. Ifagain, you accept the present piece of Rock- 
crystal, and assert some past piece of Rock-crystal as different 
from the former [t.¢, if your proposition is in the form 
‘the past Rock-crystal was different from the present one’, 
and not in the form ‘the present Rock-crystal is different 
from the past one”],—then, in that case, the diversity of 
the qualities of cool and hot touch (which you put forward as 
the probans of your argument) would not be such as subsiats 
in the subject of that proposition; as the diversity of 
qualities is perceived as subsisting in the present piece of 
Rock-crystal [and does not subsist in the past piece]; and 
further, who is there that does not admit that the past 
Roek-crystal is different from the present one? If how- 
ever it be meant that the same piece of Rock-crystal is 
‘ different ’,—then this involves à clear self-contradiction : 
one and the same piece being that itself as also somethiag 
different. Thus it is found that when we come to examine 
the ‘diversity’ (postulated by the Nihilist), it is found 
to be either superfluous (proving what is admitted by all 
parties), or contrary to the Nihilist’s own doctrines. 

‘What the proposition In the rock-orystal there come 
into existence diverse rock-orystals’—meaos is that ‘the 
rock-crystal does not become the object of several non- 
simultaneous cognitions’ .” 

1f snob is the meaning of the Proposition, then there is 
no corroborative instance, 
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“The Lamp would be the corroborative instance: The 
Lamp is never the object of several non-simultaneous cog- 
nitions, and yet it is possessed of the character of being an 
enfity, and so forth; and this would afford an instance in 
corroboration of what we assert iu regard to the Rock- 
crystal, ” 

Not so; it is not admitted; it is not admitted by all that 
the Lamp and such things are never the object 
of non-simultaneous cognitions’; this is not admit- 
ted, for the simple reason that all these things continne to 
exist for several moments {and as such must be the object 
of several cognitions}, For inatance {the Lamp continues to 
have existence during the entire series of the following pro- 
cesses]—(1) from its beginning to its end the Lamp is related 
to the presence of its cause at one moment of time,—(2) at 
the next moment there comes to be manifested in it the 
generic character of ‘Lamp, ’—(8) then comes the moment 
when the action (of disruption) is seb up in its component 
parts,—(+) then the moment at which there is disjunction 
among the parts,—(5) at the next moment the conjunction 
among the parts is destroyed,—(6) then comes the moment 
at which the Lamp becomes destroyed. Just as the Lamp, 
so all other things, when undergoing destruction, do so either 
by being reduced to the condition of their constituent cause, 
or by the appearance of their contrary [this refers to the 
case Gf Qualities only], or by the destruction of their sub- 
stratum ; [which implies their continued existenée for a 
number of moments) ;—a thing that-has no cause can never | 
be dostroyed ; according to us nothing that is without cause 
is ever destroyed. 

“(If the case of the Lamp does not provide the required 
corroborative instance] we may regard tlre case of the Rock-.. 
crystal as analogous to that of the action of the substance thut 
ia undergoing destruction [i. e., the action set up in the sub» 


Var, P. 416. 
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stance that is undergoing destruction is destroyed, comes to 
an end, immediately after it begins; similarly the individual 
Rock-crystal is destroyed immediately after it has come into 
existence |.” 


This also is not right, because in the first place the ad- 
mission of Action involves self-contradiction (on your part), 
and secondly because no such Action is admitted (by us) ° 


“ But the destruction of things is not due to any (ex- 
ternal) cause. ” 


If you mean by this that—‘‘there is no (external) 
cause to which the destruction of a thing is due; every- 
thing is destroyed the very moment that it comes into exis- 
tence, ” f—thbis can not be right; as none of the alternatives 
to this theory can be maintained : He who holds that “ the 
destruction of things is not due to any cause” should be 
asked the following questions :—(A) Is it that, since there 
is no cause of destruction, there is no such thing as destruc- 
tion? or (B) that, since there is no cause (of destruction), 
destruction is eternal? According to you, things without 
cause are of two kinds—(1) they are either eternal, or (2) 


(a) The whole fabric of Nihilistic doctrine is based upon the denial of all 
* Action” in substances ; because Action is possible in an object only when it con- 
tinues to exist for at least eufficient time to be endowed with a potentiality of that 
action and its actual manifestation. So that the very conception of ' action ’ is incom- 
patible with the Nihilistio theory. (b) We do nut admit of any such action as is 
destroyed at the very moment of its existence ; for even the destruction of a sub- 
stance involves persistence for more than one moment at one moment there is the 
action eet up in the substance, at the next moment comes the destruction of the 
substance ; end then comes the destruction of the Aotion. So that the Action 
mast subsist at ieast during three moments of time.—Téatparya. 


What the Opponent means is that what the Siddhdnfin has been urging would be 
trueif the destruction of things were due to the operation of some cause outside itself. 
As amatter of fact however the very production of the thing carries ite own destruction. 
bia argument is developed at great length in the 7afparye, pp. 383-384, leadiug 
wp to the final conclusion—“Inasmach ae the destruction of things is involved in 
ite vary existence, and is not due to an external cause, it ie only natural that every- 
thing should have only a momentary existence.” 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 3-2-14 1313 


non-ezislent ; while according to us, they are of only one 
kind, eternal, (A) If then, being without cause, destruc- 
tion be eternal, then the production of the thing becomes an 
impossibility ;—-and the assertion, that “when the thing is 
produced it carries its own destruction with it,” is incongru- 
ous (involving a contradiction in terms); and further, this 
would mean that the existence of a thing is not incompatible 
with its non-existence (destruction), and this would imply the 
permanent existence of the thing! [For even when its des- 
truction has come about, its existence may continue side by 
side with tho destruction ; just as the destruction continues 
side by side with existence). (B) If,on the other hand, 
(being without cause) the destruction be held to be non- 
-ewistent, this would mean that there is no destruction of any- 
thing; so that all things would be eternal! Further, if 
destruction were non-existent, then, in the absence of 
destruction, any such conception as ‘this is destroyed’ would 
be impossible ; for i: there is no such thing as going, any 
such conception as ‘this is going’ is impossible. If what 
you mean is that—‘“ Destruction is without cause because 
it is itself indestructible’,—then, we ask, whence do you 
get at the notion that Destruction is not destroyed? “ We 
deduce this from the fact that things destroyed are not 
produced again*.” If you mean by this that—‘if the 
destruction of a thing were destroyed, it would mean that 
the same thing is again produced”,—then this ts not right ; 
for the production of the thing is not the same as the ‘des- 
traction of its destroction® and it is only if it were so that 
t the destruction of its destruction’ would mean the re- 
production of the thing t (as asserted by the Opponent). In 


© If the destruction of the Jar were destroyed, it would meanthat that saine 
Jar is again produced ; as a matter of fact however no Jar ia found to be produced 
again ; hence it follows that the Destruction of things is not destructible, 


+ The meaning of this passage is not quite clear. In the first place the reading 
in both editions is quite corrupt; we have adopted the following reading— 
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fact the ‘production’ of a thing is due to a cause; so that 
whenever the cause is there, there is production. Further,® 
the fact of the matter is that even though Destruction has 
a cause, itis not destroyed ; and this for the simple reason 
that it is negative in its wharacter; it is the characteristic 
of only positive entities that having causes they are destroyed. 
As for negative things, there is no such restriction; for it 
is destroyed, even though withont cause; e.g. the Prior 
Negation (Previous Noa-existence) of things [which, having 
no beginning, has no cause, and yet it comes to an end 
when that thing is produced]; and again, it may not be 
destroyed, even when it has a cause; e. g. that negation of 
things which consists of their total destruction [destruction 
of things is brought «bout by certain causes, and it never 
comes to an end}. ‘If the destruction of things is due 
toa cause, then the very producer of a thing becomes its 
destroyer; that is, the qualities due to baking are produced 
by the contact of fire; and this same fire-contact, in pro- 
ducing another set of baking-born qualities, destroys the 
former set of qualities ; so that the producer of these qualities 
is also their destroyer.” This is not right ; as it shows 
want of comprehensiont on your part; it is clear that you | 
have not grasped our Vuishégika doctrine: according to 
our system, the fire-contact destroying the baking-born 

qualities is not the same that produced them ; it is a different 

fire-contact that destroys the former Colour &., and 
produces the next set of Colour and other qualities ; and this 

afk Roran at asi Renee AAR cod in this wo havo, tow crt 
extent, the support of the Tatparya. The Tatparya remarks that the Siddbantin 
here meats the Nihilist on his owa ground: according to the Bauddha Nihilist, 
even positive things are mere non-entities ; so that for them it is all the more im- 


possible to regard destruction as something positive. 
©The Siddhantin now offers the answer from his owa stani-poiut—says the 


T dtparya. 


¢From the next explanatory sentenoe, it is clear that the right reading is 


emar. 
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goes on in each succeeding set of qualities being brought about 
by a different fire-contact; so that there is no possibility of 
the producer of a thing being its destroyer. If what you mean 
is that—‘‘ that which is of the same nature as the producer 
of a thing cannot be its destroyer?,-—our answer is that this 
is not true ; for we find that the contact of water produces 
the sprout; and yet a similar contact of water (in the shape 
of a flood) also destroys that sprout; and certainly what is 
actually found to happen cannot be taken exception to as 
something incongrnons, Further, there can be no answer to 
the objections raised above (P. 416, L. 8) against the view 
that “the destruction of things is without cause.” From 
all this we are led to accept the view that the destroyer of 
a thing is (and may be) of the same nature as its producer. 


Game ED 


We have poifited out above the incongruities involved 
in the Nihilist’s proposition, with special reference to the 
probandum that “there are diverse rock-crystals appearing 
and disappearing in the same rock-crystal.” 


Some people seek to prove the momentary character of 
things, (u) on the ground of ‘the perception of peculiarities’ 
and b) on the ground of ‘destruction of things being with- 
out cause’; against these we urge the following argument :* 


When the Nihilist declares that ‘ Samskaras, (Faculty, 
Impulse) are kgaņika, momentary,’—he should be asked 
the exact meaning of the term ‘kgşaņpika’: when you use 
the term ‘ksanika, momentary, what is it that is meant ? 
(a) If it means that the faculties are liable to destruction, 
then it asserts only what is already admitted (by all . parties, 
and is as such, superfluous). (ò) [f it means that they are 
liable to quick destruction, then the epithet added (quick) 


® The momentary character of things has also been refuted above, yet on that 
occasion, ‘ diversity’ was the main object of our attack; while now we turn our 
attention mainly against momentariness. This ia the point of difference. 
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makes the assertion contrary to your tenets.* (c) If it 
means that they are produced and destroyed, this also would 
be like the others ; that is, the meaning being that 
Faculties are produced and destroyed, the assertion 
becomes entirely superfluous (asserting what is already 
admitted by all parties). If the phrase ‘ produced and 
destroyed’ means that they are produced and destroyed at 
one and the same point of time,—i.¢., the production and 
destruction are simultaneous—then there arises this absurdi- 
ty that, just as there is ‘production’ of only such 
things as are not already produced, (and ‘ destruction’ comes 
abont simultaneously with production)—so the ‘destruction ° 
also would be of only such things as are not already pro- 
duced! Then again, if the phrase ‘ produced and destroyed’ 
means that being produced,*it is destroyed,—even so, like 
production, destruction also should have a cause; that is, 
just as the production of a thing being an action and hence 
contingent on circumstances (occasional), is due to a cause, 
—s0 in the same manner (and for the same reason) the 
thing can undergo destruction, only when it undergoes the 
operatioa of the cause of that destruction; for we have 
already pointed out (Text, P. 416, L. 8, et seg.) the 
objections to the view that the destruction of things is with- 
out cause. 

Then again, the term ‘ksganiks’ contains the possessive 
affix (tha%, by Panini, 5-2-115);—how does this affix come in? 
If, in accordance with the Nirukfa, ‘gana’ stands for 
‘ Kaoyo’, destruction,—and the term ‘ kgapika’ means that 
which has destruction,—this cannot be right, because of the 
difference in time; that is, at the time that there is ‘ destruc- 
tion,’ the thing to which igdelongs is not there (having ceased 

: The qualification ‘quick’ applied to the destructibility of Impressions implies 


that the destruction of other things is not qvick; i.e. they are more lusting than 
Impressions; and this would be contrary to the Nihiliet’s doctrines, by which all 


things are momentary, 


Var. P. 418. 
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to exist); and the possessive affix »s never found to be used 
in connection with things that exist at different times.* If 
(with a view to escaping from this difficulty) it be held that 
—the positive entity itself, as qualified by its impending 
destruction, is what is spoken as ‘kgagika’ [so that qualifi- 
cation by something impending not being impossible, this 
would form the basis of the required possessive relation}, ”— 
but even so, it is not possible for the thing, qualified by 
the destruction, to be spoken of as having or possessing that 
destruction; and thus also the use of the possessive affix 
would be unjustifiablo. 


‘What is meant by Faculties being ksanika is that the 
time of their existence is only one Kyana, moment; having 
posited the Ksanu’ or moment, as the lowest conceivable 
measure of time, we ca'l those things ‘sunita which con- 
tinue to exist only. during that point of time.” This also can 
not be right; because the Bauddha admits of Time as a mere 
name (a mere hypothetical entity, without real exis- 
tence): “O Bhiksus, five things exist in mere name "—says 
the Buddhist scripture ;—and that which is a mere name 
cannot serve as the qualification of anything. 


We have already pointed out (Text, P. 415, 1. 20 et. seg.) 
that in support of the proposition—‘ things are momentary ° 
—there can be no corroborative instance; Lamp and such other 
things not being admitted (by both parties, as momentary). 


As regards the reasons or premisses put forward (in sup- 
port of the proposition ‘all things are momentary ”),—** be- 
cause we perceive peculiarities at the end,” and so forth,—they 
are either ‘inadmissible ’ (Axi¢dha), or ‘ otherwise ex plicable ° 
( Anya(hasiddha), or ‘contradictory ? ( Virugdha); and as such 

The Possessor and the Possessed must exist at the same time ; otherwire the 
relation of possession would be impossible. Hence no possessive relation being poss- 
ible between the thing and its destruction, the use of the possessive affix in Egtpile 
cannot be right. 
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cannot be accepted as valid reasons.* Then (as regards the 
peculiarities’) even granting (for the sake of argument) that 
things are possessed of ‘ peculiarities,—your premisa is 
E found to be ‘Iiconclusive’ in view of the said 
peculiarities belonging to the one thing that 
exists at that present moment; that is to say, in order to 
be an effective premiss, the ‘ presence of peculiarities’ must 
be such as is admitted by both parties; and this cau‘only be 
when the ‘peculiarities’ are taken as belonging tothe one 
thing that exists at the present moment; and the ‘ presence 
of peculiarities,’ being thus found to be concomitant with s 
single thing, must be rejected as ‘inconclusive’ |in the proving 
of diversity). If the premiss is stated in the qualified form— 
“ because we see peculiarities at the end,” —the qualification 
becomes futile; the exact meaning of the phrase ‘at the end’ 
is not explained; and further, it has to be explained which 
particular ‘end ’ (preceding or following) is meant to be that 
at which the peculiarities are perceived. Jf ‘end’ stands 
for destruction, then certainly no peculiarities are ever pere 
ceived at such ‘end’ [The thing having been destroyed, 
- wherein could the peculiarities be seen?]. Ifthe lust entity 
itself be spoken of as the ‘end’, then, inasmuch as the 
‘peculiarities ’ would be perceived in one entity, the probans 
(as concomitant with singleness, not diversity) would be * con- 
tradictory.’ 


Another premiss (adduced by the Nihilist in support of 
the proposition that ‘all things are momentary’) is—‘“* be- 
cause there is perception and non-perception ” ; and the pur- 
port of this premiss is as follows:—" When such things as 

© The reasons, adduced by the Nihilist are—(a) ‘because there is perception, at 
the end, of peculiarities’ ; this is ‘ inadmissible,” since this perception cannot belong 
to the preceding momeut ;—(b) ‘because things exist’ and (c) ‘ because they are 
proflucts’ ; both these are ‘otherwise explicable’ than on the basis of the momentary 


character of thinge,; and further ‘existence’ and ‘veing a product’ pertaining to 
all things at all times, are bath ‘ contradictory ' to ‘ momentariness,’ 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 3-2-14 1319 


the Lamp are being carried, they go on being destroyed at 
one place and produced at the next; so that there are ‘ pør- 
ception and non-perception’ of those things [there being 
perception when the thing is produced, and ‘ mon-percep- 
tion ° when it is destroyed] ;—similarly when the person, 
Dévadatta, goes along, we have ‘ perception and non-percep- 
tion’ of him; which proves that this person also is under- 
going destruction and production at every moment,” 


This reasoning however is not valid; as the ‘ perception 
and non-perception’ of Dévadatta and such persons is due 
to other causes; that is, the said ‘perception and non-per: 
ception? are due to conjunction and disjunction, and not to 
production and destruction; when the conjunction of a person 
with a certain place has come to an.end, that person is not 
perceived at that place; and when the said conjunction has 
come about, he is perceived at that place; [so that ‘ percep- 
tion and non-perception’ should be attributed to the presence 
aud absence of conjunction ; for] when, by reason of the con- 
junction of a thing with a place, that thing is conceived of 
as being present at that place, the appearance of the no- 
tion of such presence or absence must be due to the’ 
presence or absence of the said conjunction. As against 
the philosopher who would deny the existence of conjuuc- 
tion and disjunction, we have already proved before that 
there is such athing as Conjunction; and the same would 
apply to Disjunction also. Thus it becomes established 
that the ‘ perception and non-perception ’ of things are due to 
conjunction and disjunction ; they cannot be due to any- 
thing else. Then as regards your assertion that “The 
Lamp is produced at another place (after having been 
destroyed at one place),’—we do not quite understand 
this. “Whyso?” Well, according to you, a thing is 
destroyed at the same place at which it is produced ; so that 
the thing (Lamp) that would be produced next, being non- 


Downloaded from https://www.holybooks.com 


1320 THE NYAYA-SOTRAS OF GAUTAMA 


existent at the time, cannot have any impression left upon 
it (by the previous entity); and without such an impression, 
that thing cannot come into. existence at any other place. 
If it be held that—‘‘ even withont such impression the thing 
can come into existence at another place,”—then our answer 
to the Buddha would be that it is not possible for anything 
to be produced at a place other than its own. (So for this 
reason also it is not possible for the Lamp to be produced 
at another place]. ‘‘ But what is affected by the impresse 
ions is the cause of the thing; and since the 
thing, as its product, subsists in that cause, it is 
produced exactly in accordance with that impression.” This 
explanation also is equally untenable: (According to the Nihi- 
list) it is as irapossible for the product to leave an impression 
upon its Cause, as it is for it to leave it upon its product, 
So that according to you, the product should come into 
existence either always in the same place, or always ata different 
place {and it cannot be in the same place at one time and 
at another place at another time] 


Var. P., 420. 


_ What has been said above appties also to the phenome- 
non of “unequal falling,” The Nihilist has argued as 
follows :— Things must be regarded as momentary, because 
there is unequal falling. As a matter of fact, when such 
things as a piece of stone and the like are falling 
through §pace without any obstruction, it is found that 
some things fall sooner than others; and the only 
possible explanation of this phenomenon is that all things 
being equally momentary, in the ĉase of some things the 
momentary condition produced is such as has no capacity 
for the producing of any further downward series of conditions, 
while in others the conditions are capable of producing 
further downward series {and the latter take more time in 
falling than the former]. But this phenomenon (of 
unequal falling) also is capable of being explained otherwise 
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(than on the basis of the momentary character of all things): 
Even when the several things falling are equal in weight, it 
may happen that while the falling of one is due to such 
combined causes as its weight, its effort and the momentum 
imparted to it by a throw, that of the other is due 
merely to its weight, and that of the third thing is due to its 
weight and the effort of some person; and it is by reason 
of the varying causes to which the falling is due to that 
the things take more or less time in the falling ;* and this 
‘unequal falling’ therefore cannot be regarded as a valid 
reason (for regarding things as momentary). 


- Against the theory that Faculty or Impulse remains one 
and the same (from beginning to end) the Nihilist has raised 
the objection that “in that case the arrow that has been shot 
should never fall down (the impulse imparted to.it continuing 
to be effective).” ` This objection is answered simply by the 
remark that we do not hold that Faculty remains one and 
same; that Faculty is diverse we have already explained 
under Sü. 2-2-35. Even if Faculty be regarded as one (as 
held by the Vuishégiza), the diversity in its effects can be 
explained on the basis of the fact that on account of the force 
of diverse causes, that same Faculty at one time brings about 
forcible (and lasting) action, while at another time it brings 
about less forcible (and evanescent) ones; just as it happens 
in the case of Gravity; that is, Gravity, though one and the 
same, at one time leads to slower falling, by reason of the 
presence of other accessory agencies (which retard and coun- 

e When a man on a house-top shoots his falcon upon the pigeon on the ground, 
—the rushing down of the falcon is due to—(1) its weight, (2) its effort urged 
by its desire to catch the pigeou,—(3) the momentum imparted to it by the throw- 
ing falconer. When the falcon rushes down on its own account, and is not shot by 
the falconer, its falling ia due to the first two causos ; and when the same falcon 
simply glides down, without the incentive of a likely prey, the falling is due 
to its weight only. So that the same thing may take varying amounts of time 


in falling ; and this can be explained as boing due to causes entirely different from 
the momentary character of things. 


Downloaded from https://www.holybooks.com 


1322 THE NYAYA-SOTRAS OF GAUTAMA 


teract the force of gravity); and, when the retarding agency 
is removed, it leads to quicker falling ; then again, itis found 
that a piece of stone dropped in the Air falls more quickly 
than rain-drops [though there is the same forca of Gravity 
operating in both cases). 


From all this it follows that ‘unequal falling’ is not a 
valid reason (in support of the proposition that ‘ all things 
are momeutary ’). 

“ What "—asks the Nihilist—*is your reason in support 
of the non-momentury character of things?" 


We have already indicated our reason, whea we pointed 
out that the Cause and tts Effect, beiag related to each other 
by the relation of container and contained, must exist at the 
same time, just like the cup. and the jujube fruit-in it.* 
For the following reason also [we hold that thiugs are not 
momentary} :— 

(A) ‘The cognitions in question (i.e. the series of cogni- 
tions that we havein regard to the single piece of Rock- 
crystal), which are not simultaneous, must pertain to a single 
object,—because, while being co-extensive (or conterminons) 
with such cognitions of the thing as are not wrong, they are 
spoken of by means of the same words, —just like the cogni- 
tion of one thing by several persons at the present one and 
the same moment ;—when several persons core to have 
cognitions inconnection withthe single present moment, these 
cognitions,—being co-extensive with such cognitions of the 
thing as are not wrong, and also capable of being spoken of 
©The reading rata, though found in both editions, is not right ; the 
right reading arfaefy, is supplied by the Bhdyyachandra, which has quoted this 
passage. 

{The Patparya oxplains ‘avyutthayi’ as ‘abhraufa’; it remarks that 
the clause ‘while &:,’ wonll be sufficient as a valid premiss, and the other 
clause, ‘ they are spoken of by means of the sahe word,’ has been added only as 

an additional reason. 
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by means of the same words,—are found to pertain to a sing- 
le object; in the same manner, the non-simultaneous Cogni- 
tions in question also,——being co-extensive with such cognitions 
of the thing as are not wrong, and capable of being spoken 
of by means of the same words,—must pertain to the same 
single object’ [This proves the continued existence of 
single objects). 


(B) ‘ The cognitions of each single Soul cannot belong to 
several agents,—for, if they were so, no recognition or recole 
lection should be possible,—just as it is not possible when 
the cognitions belong to Dévadatta and other diverse indivi- 
duals.’ [This proves the continued persistence of the 


Soul], 


(C) ‘The cognitions of Colour, Taste, Odour and Touch 
must have one as well as diverse canses [the one cause being 
the Soul, and the diverse causes being, the Visual Organ in 
the case of Colour-cognition, the Gestatory Organ in the case 
of Taste-cognition, and so forth],—because they are all 
recognised as ‘ mine ’,—just like the cognitions of the pres- 
ent single moment by several such persons as have entered 
into an agreement with one another (and as such form a 
single entity, in the shape of the Composite Group of Indivi- 


duals)? [This also proves the continued persistence of the 
Soul]. | 


(D) ‘The cognitions of yesterday and of to-day, falling 
within a single contiguous series—have one as well as diverse 
causes,—because they are recalled as ‘ mine’,—like the cog- 

nitions of several persons just referred to.’ (This also 
proves the persistence of the Soul]. 

(E) ‘ The cognition of things described in the Scriptures 
must have one as well as diverse causes,—becanse they are 
recognised—like the cognitions of several persons just refer- 
red to ;—and also because there is no such recognition in the 
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case of the several cognitions belonging to several agents 
just as shown before.’ 


Bhagya on Si. (15;. 
[P. 165, L. l to P. 166, L. 5]. 


To what the Bauddha Nihilist has urged in Sa. 18, some 
one (the Sakhys) has offered the following auswer— 
Sa, (15). 
“OF THE MILK THEBE 18 NO DESTRUCTION (WHEN 1T 
TURNS INTO OURD); FUR WHAT HAPPENS !8 KITHEB TRANS- © 


FORMATION OB MANIFESTATION OF NEW QUALITIES.” ® 

(Sa. 15). 

“ OF the milk there is transformation, not destruction,’ — 

Suys one (the Sarkhya)—“ and there is transformation when 
the substance remaining constant, its former character (e. g. 
that of ‘ milk’) is destroyed and a new character (e. g. that 
of ‘curd °) is produced.” 
_ Another philosopher (the Neo-Saakhya) says that ‘' there 
18 manifestation of new qualities ; i, e. the substance remain- 
ing constant, its former qualities disappear and new ones 
appear ”.t 

Both these views appear as if they were one and the 
same. 


Vartika on Sü. (15). 
{P. 421, LI. 15—20. } 


Of the milk Sc. §c.—says the Safra. The Milk is not 
destroyed, nor is the curd produced; what happens is that 
the substance remaining constant, its former quality disap- 
pears and new qualities appear.” 


©The translation of the S3fra isin accordance with the interpretation of the 
Bhasya, the Vértika and the Bhdsyachanira. According to Vishvanagha it should 
rnn thosa—* What happens is only transformation, which consists in the manifestation 
of new qualities.’ 

+ The new qualities also are not produced, in the sense that they come into 
existence fur the first time ; for according to the Saikhya, the qualities were there 
all along ; but only in a latent form ; and they only become manifested ; and when 
they are regarded as having been destroyed, they ouly disappear from view, they 
are not lost. : 
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Both these views appear as if they were one and the s .me— 
says the Bhagya ; what is the signification of the compara- 
tive particle, ‘iva’, ‘as if’? What it means is that there is 
this similitude between the two views that according to 
both the Substance remains constant, and yet there is this 
differencethat, while according to one there is appearance and 
dis .ppearance (of qualities), according to the other there is 
destruction and production. 

Bhasya on Si. (16). 
(P. 116, L. 5 to L. 12.] 

The answer to both the views (put forward in Sā. 15) 

is as follows:— 
Sūtra (16). 
{Siddhänja]—WHEN We PEKORIVE A NEW SUBSTANCE 

BEING PRODUCED THROUGH A FRESH BECONSTITUTION, 

WH INFER FROM TAIS THE CESSATION (DESTRUCTION) OF 

THE P&eVvious sOBSTANUE. (St. 16 ). 


When we see that a new Substance, in the shape of Curd, 
is produced through a tresh re-constitution or re-or- 
ganisation of the component particles, —this ‘ re-constitution’ 
being in the form of cougulation*®,— we infer from this that 
the previous subtance, Milk, bas been ‘destroyed’ through the 
disruption of its component particles; just as when we see 
the new substance—Saucer—being produced out of a fresh 
re-arrangement of the component particles of the Clay-lump, 
it is inferred that the Clay-lump has been ‘destroyed > through 
the disruption of its component particles. And the cons- 
titutional contiguity between Milk and Curd is similar to 
that between Clay and things made of Clay; (that is, the 
component particles of the Milk continue to subsist in the 
Curd, just as those of Clay do in the thing made of Clay]; 
if there were a complete destruction of the Milk (along with 
its component particles ; if it were completely burnt to ashes, 
for instance), the production of the new substance (Curd) 
would never be possible,—there being no connection possible 
(between this production and any existing: substance), 


© When the former constitetion or arrangement of the component particles of 
the former substance—Milk—is upset, aud a fresh arrangement—conducive to the 
now substance —is set in, we have what is called ‘ summirckhanam’ —Bhdsyachandra, 
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Vartika on Si. (16). 
The answer to both views (set forth in Sf. 15) is stated : 
=— When we perceive a new substance etc. ete.—says the Safra. 
The rest is clear in the Bhagya. 


Further, (as we have geen) according to one view there is 
‘appearance and disappearance,’ and according to the other 
‘production and destruction’ (of qualities) s;—and neither of 
these views is right ; for what. happens is only the re}inquish- 
ment (by the substance) of its former condition. Whether 
the ‘nivrifti (absorption) and pradurbhava (emergence) ’ 
consists in ‘destruction and production’ or in ‘dis- 
appearance and appearance,’—in nny case, the substance 
relinquishes its former condition; for unless the thing has 
been totally dissociated from its former condition, there can- 
not be either ‘appearance and disappearance’ or ‘ destruc- 
tion and production.’ From all this it follows that it is pot 
right to hold that there is transformation of the substance, 
while it itself remains constant. 

Bhasya on Si. 16. 


Even admitting (for the sake of argument) that there is 
destruction of Milk and production of Curd without any cause, 
we point out the following objections against the theory 
(of the Nihilist) :— 

Satra (17). 


INASMUCH AS IN SOME CASES THE CAUSE OF DESTRUC- 
TION 18 PELCELVED, WHILE IN SOME IT IS NOT PERCEIVED, 
—WHAT IS STATED (AS THE PREMISS) IS NUT UNIVERSALLY 
TRUE.* Si. 16. 


lt is hot universally true that—* there is destruction and 
production of individual rock-crystals, just as there is of 
Milk and Curd” ;—“ why? ”—because there is no reason (in 
support of such a universal proposition) ; that is, there is no 
ground for asserting that “ the case of the individual entities 
in the Rock-crystal is analogous to that of Milk and Curd, 


— SVishvava¢ha reads the Sitra simply as efun ENTIA: But evgry- 
where else—in the Nydyassfravivarana, Nyiyasichinibandha, the Sitra-MeD, 
aud in Puri 8G. Me.—we find it as printed in gle Text. 
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whera destruction and production are without cause,—and it 
is not analogous to that of the Jar, where there is destruction 
when the cause of destruction is present, so that there is no 
destruction and production of individual entities in the Rock- 
crystal simply because the causes of suchdestruction and pro- 
duction are not present,”* 


Further, the statement of the Example is baseless: [f 
‘destruction and production’ were ever actually perceived in the 
case of such things as the Rock-orystal and the like, then alone 
could there be any basis for the statement of the Example — 
“Just as in the case of the destruction of Milk, and the pro- 
duction of Curd, the canse is not perceived” (Si, 13) ;—as a 
matter of fact however ‘destruction and production ’ are not 
perceived (in things like the Rock-crystal) ;—hence the state- 
ment of the Example is entirely baseless.t 


Then again, when you admit the ‘destruction and pro- 
duction ’ of the Rock-crystal, you tacitly admit also the cause 
of these [since, being effects, they must have a cause]; so that 
your denial (of the cause) is not right. That is to say, you 
cannot but admit the force of the Example (of the Jar) in the 
_assertion—‘the destruction and production of the Rock- 

crystal, &c,, like those of the Jar, cannot be without cause’ ; 
for the simple reason that its force cannot be denied. On 
the other hand, the force of the Example cited by you—in the 
assertion “ the destruction and production of the Rock-crystal, 
like those of Milk and Curd, are without canse”—can 
be easily denied ; for the simple reason that (in all cases) 
‘destruction and production’ are actually found to proceed 


© The reading of the last purt of this passage is confused ; by a comparison of the 
readingsin several manuscripts, the right reading appears to be— ERTEN farra seq- 


ferarcaprrareateafacdententizerenatt arrearen ia 


+A correct example is that which is found to be similar to the thing in question ; 
in the present instance ‘destruction and production of several entities in the Rock- 
crystal’ is the thing in question, under dispute ; so that the Example, to be currect, 
should be one that resembles the said ‘destruction and production’; thie reseni- 
blance could be known to us only if we had ever perceived such ‘destruction and 
production in the Rock-crystal.’ [Until we have perceived a thing, we cannot recog- 
nise ite reseinblance to anything]. As a matter of fact however as no such ‘ production 
and destruction in the Rock-crystal' is ever perceived.: Hence the example cannot 
be a correct ope.—7'd{parya. 


Downloaded from https://www.holybooks.com 


1328 THE NYAYA-SUTRAS OF GAUJAMA 


from causes; so that when we see ‘destruction and produc- 
tion’ in the case of Milk and Curd, we infer the presence of 
a cause; as the Effect is a sure indicative of the Cause. 


From all that has gone before (in this section and the last) 
it follows that Buddhi or Apprehension is not eternal, 


Vartika on Si. (17). 
[P. 422, L. 8 to P. 423, L. 7.] 


Even admitting that the destruction of the Milk and the 
production of the Curd are without cause, we urge that— 
Inasmuch as &c. §o.—says the Síofra, There is no ground 
for believing that the destruction and production of the 
entities in the Rock-crystal, like those of Milk and Curd, are 
without cause, and that they are noi, like those of the Jar, 
due to causes. 


The statement of the Example is baseless—says the Bhagya. 
‘What is the meaning of the term ‘adhisthana,’ ‘ base >? ” 
It means, Gshraya, substratum. “ What then is the mean- 
ing of baselessness ? ” It means that the original thing 
itself is non-existent ; the meaning being, that as a matter of 
fact we do not perceivethe ‘destruction and production of the 
Rock-erystal’ going on every moment ; so that there can be 
no occasion for the arising of the question whether such 
‘destruction and production’ are with or without cause. 
To one who does not admit the existence of Sound, no one could 
say—‘ just as Sound, being a product, is non-eternal, so is 
such and such thing also.’ Similarly when the original thing 
itself is non-existent, no Example can be put forward (in its 
corroboration). 


Then again, when you admit the ‘ destruction and produc- 
tion of the Rock-crystal,’ you tacitly admit also the cause of these; 
so that your denial is not right. The ‘Milk and Curd ' and 
the ‘Jar’—both of these are instances in point ; 
and the question arises—lIs the case of the ‘Rock- 
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crystal’ analogous to that of ‘ Milk and Curd,’ or to that of 
‘Jar’? The truth is that it is analogous to the case of the 
Jar; because the cause of the ‘ production or destruction’ 
of the Jar is actually seen. It is not right to regard the case 
of the Rock-crystal as analogous to that of Milk and Card; 
because the canse of the ‘production and destruction’ of 
this latter are deduced by inference. 


From all that has gone before it follows that Bud@hi is not 
elernal—says the Bhagya. For the following reasons also 
Bud@hi should be regarded as non-eternal:—(a) Because being 
a perceptible quality, it subsists in an all-pervading sub- 
stance, like Sound ; (ò) because belonging to a community, 
it is perceptible by us and subsists (in something else), 
like Sonnd ; and (c) because boing of the nature of an Jnstru- 
ment, it is not perceptible by persons other than Yogis, 
like Sound.* 


Section (8). 


[Sttrés 18—41]. 
Bud@hi—Apprehension—is a quality of the Soul. 
Bhasya on Sü. (18). 
(P. 167, L. 16 to P. 168, L. 9.] 
We now proceed to consider the question—From a- 


mong the Soul, the Sense-organs, and the Objects of Cognition, 
of which one is Bugghi the quality? t Though this fact 


© Sound is an instrument in Verbal Cognition. 


+ It is only after the eternality of Buddhihas been refuted that there is any 
likelihood of its being a quality of the Goal. Hence it is the latter eubject that is 
introduced now. The purpose of this enquiry aleo consists in the proving of the 
Soul as an entity apart from the Body &c, Under Sd. 3 1-1 et. seg. we have proved 
the existence of the Soul, on the strength of Apprehension through Recognition ; 
and now we are going to establish it on the strength of Apprehension as its quality. 
—Parishudghi. i 
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is well known, yet it is introduced with a view to carry on 
further investigations on the subject. ‘The doubt as regards 
Apprehension (being the quality of the Soul or of some 
other substance) arises from the fact that it is found to 
arise from the contact (of several things, Soul, Mind, Sense- 
organ and Object), and people fail to detect any peculiarity 
in any one of these (by virtue of which the quality of 
Apprehension could be attributed to that exclusively). 


Sütra (18). 
APPREHENSION CANNOT SUBSIST IN THE SENSE-ORGAN, OR 


IN THE QOsJ£OT,— SINCE IT CONTINUES TO EXIST ALSO WHEN THESE 
TWO HAVE BEEN DESTROYED. (Si. 13). 


Apprehension or Cognition cannot bea quality of either 
the Sense-organ or the Object, because even when these have 
ceased to exist, Apprehension continues to exist. For 
instance, even after the object (seen) aud the Sense organ 
(the Eye) have been destroyed we have the cognition 
in the form‘ I have soen’. On the other hand, after the 
Cogniser (tbe Soul) has been destroyed, there can be no 
Cognition atall. As a matter of fact, there are two kinds 
of Cognition: there is one kind of Cognition which proceeds 
from the contact of the Sense-organ and the Object (e.g. the 
ordinary perceptional cognitions), and witch ceases upon 
the destruction of the Sense-organ and the Object ; and there 
is the other kind of Cognition which proceeds from the Con- 
tact of the Mind and the Soul; and it is only natural that 
these latter should persist (even upon the destruction of tha 


Varghamanea adds the following:—The connection of the present Section with the 
immetiately preceding section on the momentary character of things lies in this that 
if all things are momentary, there can be no such thiug as the ‘constituent’ cause 
of things; so that there would be no possibility of Apprehension subsisting, as 
quality, inthe Soul. Hence before taking up this latter question, we have had 
to dispose of the former theory.. ..... Even though the fact of Apprehension being 
a quality of the Soul has already been put forward under 84. 3-1-14, yet there is this 
difference that under that Sätra we have proved the existence of the Soul, as the 
substratem of apprehension as a quality ; whila now we are going to prove the exis- 
tence of Apprehicusion itself as a quality of the Soul. Some people thiuk that the 
present section serves the purpose of adding fresh reasonings in support of the doctrine 
already established before, and thus etrengthening the pupil's convictions, The 


Tatparya, for instance, remarks that the present sestion carries on farther invéstiga- 
tion into a matter already diecussed Letore. 
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Sense-organ and the Object), To this latter class belongs the 
recollection in the form ‘i have seen’, which pertains to things. 
seen before ; aud when the cogniser has been destroyed, it 
is not pussible for any previous perception to be recollected ; 
for a thing that has been perceived by one cannot be re- 
collected by another. Even if (the existence of Soul be not 
admitted, and) the Mind be regarded as the Qogniser,—it 
would not be possible to prove that either the Sense-organ 
or the Object is the Cugniser. 


“Well then, Cognition may be a quality of the 
Mind.” 


[The answer to this is given in the next Sifra.] 
Vartika Si, (18). 
[P. +23, L. 8 to L. 16.] 

The Apprehension that has been described above,—of 
what is this a quality ? This is the question that we proceed 
in consider now. “This enquiry is not right, as it is still 
to be proved that Apprehension is a quality.” But that 
Apprehension is a quality is proved by the fact that being 
non-eternal, it is not perceptible by the Eye. 

The doubt as regards Apprehension (being the quality of 
the Soul or of some other substance) arises from this fact that it 
is found to arise from contact;—and on this point we notice 
the following peculiarity—says the Bhasya, 

Apprehension cannot gc. §¢.,--says the Stfra. Even when 
the Object and the Sense-organs have been destroyed, we have 
the cognition in the furm °1 have seen’—says the Bhasya. 
“ But the cognition I have seen, being a recollection, does 
not arise from the contact of the Sense-organ and tbe 
Object; as a matter of fact, this cognition in question is a recol- 
lection, and as such cannot arise from the Contact of the 
Sense-organ and the Object.” Our reasoning applies with 
equal force to Recollection also: just as without the Cogniser 
the cognition does not come about, similarly when the 
original apprehender has been destroyed, there can be no 
Recollection, in the absence of that original apprehender. 
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“ Wo may regard Apprehension as the quality of the 
Mind.” 
(The answer to this is given in the next S#ra]. 
Süfra (19). 

APPREHENSION CANNOT BE THE QUALITY OF THE MIND, 
(2) WHOSR EXISTENCE IS INFERRED FROM THE FACT THAT 
THE APPHERENSION OF THINGS 18 NOT SIMULTANEOUS— [0R 
(b), BECAUSE THE APPREHENSION OF THINGS IS NOT SIMUL 
TANEOUS}—{(c) AND ALSO BECAUSE THE SIMULTANEOUS COG- 
NITION OF THINGS ACTUALLY APPEARING IN YOGIS WOULD BB 
INKXPLIOABLE IP OOUNITION BELONGED To THR Minp,]}* 


Bhaeya on Sa. (19). 
[ P. 168, L. 11, to P. 169, L. 4.) 


(A) The fact that the apprehension of things is not simul- 
taneous is indicative of the Existence of the Internal Organ 
(Mind) (as explained in Sd. 1-1-161; and the (nterual Organ 
(or Mind), having its existence inferred from thé fact that 
the apprehension of things is not simultaneons,—Apprehen- 
sion or Cognition cannot “be a quality of that Mind, 


“ OF what then is it a quality?” 


It is a quality of the Cognitive Agent, as it is he who is 
the controller.t 

As a matter of fact, the controller is the cogniser, and 
that which is controlled is the tustrument. So that if the 
Mind had Apprehensiva for its quality, it would cease to be 
an instrument. Aud from the fact that the apprehension 
of Odour &c., belongs to that Cognitive Agent who is equipp- 


° Two explanations of the terin TTR ATTA: are possible ; voth of which have 
been incorporated in the translation as (a) aud (b). The Bkdsya construes the q 
in the Siitra as implying a further reason, which we putin as (c). The Bhdsya 
notices only (a) and (ò). 

f Though the sentence geq afereara is generally regarded as Sara, it should be 
treated as Bhasya.—Parishuddhi. 

One whois independent, and operates by himself, is the Cogniser; while that 
which is operated upon, controlled by auother, is the instrument ; the intelligence 
necessary for the carrying on of activities and of operating the several peers 
bearing unon it, belongs to the Agent.—7'a{parya. 
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ed with such instruments as the Olfactory Organ and thelike, 
we infer the apprehension of pleasure &., as also Re-collec- 
tion, which belongs to that Cognitive Agent who is equipped 
with the instrument in the shape of the Internal Organ (Mind). 
Under the circumstances if it bə held that that of which 
Apprehension is a quality is the Mind,—to which we give 
the name ‘Soul ’—while that which is instrumental in bringing 
about pleasure &c., is the /nternu! Organ—to which we give 
the name ‘ Mind’; then there is a mere difference of nomen- 
clature (between us); and the fact remains the same [that 
there are two distinct entities—one of which Apprehension 
is a quality aad the other which is instrumental in bringing 
about pleasure &c.] according to both of us, 


(B) The particle ‘cha’ in the Safra may be interpreted 
as implying the further reasoning that the Yogi's simultaneous 
Cugnition of things would be impossible; that is to say, 
when the Yogi kas attained the culminating point of his 
practices ho becumes endowed with exceptional faculties 
of perception, and having created for himself several 
bodies endowed with distinct sets of organs, he appre- 
heuds several cognitions simultaneously in those bodies ;— 
such a phenomenon could be possible if there were a single 
Cognising Agent permeating all those bodies ; it could not be 
possible if the cognitions belonged to the Mind, for the simple 
reason that it is atomic (and as such could not be present 
in several bodies at one and the same time). If (with a 
view to escape from this difficulty) Mind be held to be all- 
pervading (not ulomic), even so this could uct be accepted 
us a valid argument against Apprehension being a quality 
ofthe Soul. For if Mind were all-pervadiug, then, since 
it is the internal Organ (of Cognition), (and is all-perva- 
ding), it could be in contact with ail the seuse-orgaus at one 
and the same time, and thus bring about several Cognitions 
at one and same time (even in the case of ordinary persons) 
{which is an impossibility). 


Vartika on Sù (19). 
[P. 423, L. 18 to P. 424, L. 18]. 

Apprehension can not be the quality of Mind §c. §¢.—says 
the Safra. Inasmuch as the existence of Mind is indicated by 
the non-simultancous cognition of things, Apprehension 
cannot be regarded as its quality. | 
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Objection :—* Since the Bhigya puts in a qualification, 
it would seem that there are several internal organs.*” 


If you mean by this that—‘‘ When the Bhasya 
says that ‘ Apprehension cannot be the quality of that 
Mind whose ewistence is inferred from the fact that the 
apprehension of things is not simultaneous,’ it appears 
that the writer admits of several Internal Organs; for 
unless there are several internal organs there 
can be no sense in adding the said qualification,” 
—then we deny the force of your argument; for all Sense- 
organs are organs of Cognition, ‘manana ’—and being organs 
of ‘manana’ all Sense-organs may be called ‘ manas’, {Mind’; 
and under the circumstances the qualification is clearly 
called for—‘ Of that Mind whuse existence is inferred from 
the fuct that Apprehensions are not simultaneous, Apprehension 
cannot be a quality. ? 

“ Even so the qualification is pointless; because it is not 
admitted to be the quality of any other organ; that is, 
if Apprehension is not the quality of the Internal Organ, 
then it must be the quality of some other organ; but as a 
matter of fact, it is not held to be the quality of any other 
organ [Hence there is no sense in the qualification. }” 

This criticism is not right; for itis quite possible to 
have some such other ‘organ’ (as is held to possess the 
quality of Apprehension); that is, the character of ‘ Instru- 
ment of Cognition ’ und ‘Object of Cognition’ are variable, 
and not immutably fixed (so that even the Cognising 
Agent, to whom we attribute the quality of Apprehension, 
may, on certain occasions, appear as the ‘Instrument of 
Cognition’) and thus become liable to be called ‘ Organ’; 
e. g. when the Yogi perceives (the character of) one person 
by means of another person, the latter person becomes the 
‘instrument’ of the cognition of the former; and certainly 


Var. P. 424. 


® From the addition of the said qualification it appears that there is also that 
Miud whose existence is not inferred in the said manner. 
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this person is held by us to have Apprehension for his 
quality ; hence [when denying the fact of Apprehension being 
the quality of an organ] it is only right that we should add 
the qualification that it is not the quality of that organ whose 
existence is inferred, etc. etc. 


For these reasons Apprehension cannot be the quality of 
the Mind. 


“Of what then is ita quality?” Tt is the quality of the 
Cognitive Agent, as it is he who ts the controller, As a matter 
of fact, the controller ts the Cogniser and that which is controlled 
is the instrument,—says the Bhasya. In regard to the 
Cognising Agent, there is no such hard and fast rule that 
he must always be the Controller; for at times he also becomes 
the controlled; butin regard to the non-intelligent (uncon- 
scious) things (e.g. Instruments and Objects), it is absolutely 
certain that they must all be the controlled only ; so that the 
Mind, being unconscious, must be the controlled,—just like 
the Olfactory and other organs. 


If Mind had Apprehension for its quality, then this would 
mean a mere difference in names; t.e. if the ‘Mind’, the 
‘Internal Organ,’ be ‘that which has Apprehension for its 
quality’, then it is merely a different name (for what we call 
‘ Soul’). For just as for the Cogniser, jiatri, the Sense- 
organs are the instruments of cognition,— similarly . for the 
thinker, Mantri, there should ba a organ of thinking [and it is 
this organ which is called ‘ Mind,’ ‘Manas ’]. If both (Soul 
and Mind) were conscious (cognitive) entities, it would not be 
possible to ascertain which cognition belongs to which of the 
two. Lastly, if the Jnternal Organ (Miad) were all-pervad- 
ing and had Apprehension for its quality, then it would be 
possible to have Cognitions by means of all the Sense-organs 
at one and the same time. 


“Both editions read WAS, which is meaningless. The right reading is WHIT 
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Sitra (20). 
[Objection] — What HAS BERN URGED APPLIES 
EQUALLY TO TRE CASE OF APPRERENSION BEING A QUALITY 
oF THE SouL,’ (Sa. 20), 


Bhasys on Sü. (20). 
[P. 169, L. 6}. 


“ The Soul, being all-pervading, would be in contact with 
all the Sense-organs at one and the same time ; so that there 
would be a possibility of several Cognitions appearing simul- 
taneously.” 

Vartika on (St, 20). 


(P. 424, L. 21 to P. 425, L. 1}, 

“ Whet hos been urged, etc., elc—says the Satra. For 
him also who holds that the Soul is all-pervading and is pos- 
sessed of the quality of .Apprehension,—as there would be 
nothing to prevent the contact (of that Soul) with all the 
Sense-organs,—it would be possible to have several simul- 
taneous Cognitions.” | 
Stra (20). 

[ Answer|.—TAE SAID (SIMULTANROUS) APPEARANCE 
oF COGNITIONS IS NOT POSSIBLE; BECAUSE THE CONTACT OF 
THE MIND WITH (ALL) THE SENSE-ORGANS IS NOT POSSIBLE. 


Bhasya on Sü. (21). 
[P. 160, LI. 8—10). 

En the cognition of Odour, ete., the contact of the Sense- 
organs with the Mind is as much a necessary cause as the 
contact of the Sense-organs with the objects ; and inasmuch 
as the Mind is atomic, it is not possible for its contact with 
all the Senee-organs to appear at one and the same time. 
And by reason of the non-simultaneity of this contuct 
(of the Mind), it is not possible for several cognitions 
to appear simultaneously, even though they are the qualities 
of the (all-pervading) Soul. 

Ver{ika on Sù. (21). 
[P. 425, Ll, 1-3.) 

There is no possibility of Cognitions appearing simul- 

taneously (under our theory) ; becanse there are other cases : 
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That is, like the contact of the Sense-organs with the objects, 
the contact of the Mind with the Sense-organs also is a 
cause (of Cognitions); and this latter contact can not be 
simultaneous, for the simple reason that Mind is atomic 
[and hence cannot be in contact with several organs at one 
and the same time], 
Bhasya on Sd. (22) 
[P. 169, L. 10 to L. 14.] 

If it be hela that—* The Cognition of Odour &c. proceeds 
from the Contact among Soul, Sense-organ and Object only, 
and the contact of Mind is not essential; [so that even 
though the contact of the Mind and the Sense-organ may 
be absent, that will not stand in the way of Cognitions 


appearing simultaneously; hence there is no force in the 
answer given in Si. 21). "then our answer is— 


Saira (22). 

THIS OAN NOT BK RIGHT ; FOR NO PROOF TS ADDUCED IN SUP- 
PORT OF SUCH ORIGIN (OF CUGNITIONS, WITHOUT CONTACT OF 
Minp).* (St, 22). 

When you make the assertion that— The Cognition of 
Odour &c. proceeds frum contact among Soul, Sense-organ 
and Object only”’,—you do not udduce any proof in support of 
such origin,—on the strength whereof we could accept it. f 

Vartika on Sa, 25. 
[P. 425, L. 3 to L. 14.] 

“ If Cognition were held to be produced out of contact 
among Soul, Sense-organ and Object,—how would it be 
then ? ” 

The answer is that that could not be right &c,, &c.—says 
the Sufra. (A) ‘No proof is adduced in support of the as- 

° t Kāruņa’ tauds for ‘pramdna’, proofs, says—the Bhagyachandra. What 
the Opponent says in SQ. 21 is a mere assertion and since no proofs have been 
adduced in support thereof it cannot be accepted. 

t Vishvanatha takes this SOt:a also as coming from the Pérvapukgia, and 
meaning as follows :—“ Inasinuch as the Siddbaotin cannot point out the cause of 
Cognition, Cognition cannot belong to the Soul. He cannot point to Alind—Soul 


Contact as the cause ; for if this were so, then Cognition should never cease; th 
contact of the all-pervading Soul being always present.” 
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sertion that Cognition proceeds from the said contact 
only’,—such is the meaning of the Sitra;—Or (B) when 
the assertion is made that ‘Cognition proceeds from the 
contact of Soul, Sense-organ and Object only’, no other 
cause is shown why Cognitions should not appear simul- 
taneously (which is the real point at issue).—-Or (C) why 
Cognition should not appear in dead persons; for the Sense- 
organ (the tactile organ in the Skin of the Body, e.g.) being 
in contact with the outside object, and the contact of the 
Soul (which is all-pervading) also being there, why should 
there be no cognition in the dead body,—this is what has 
got to be explained. * (D) Further, ifthe Mind is denied 
the Soul alone by itself would be the: sole cause of Recol- 
lection and such other Cognitions (as those of pleasure &c,, 
for instance) ; and in that case, why should there be simul- 
taneous recollections of several things? (E) Lastly, when 
the Sense-organ and the Soul are in contact with the Object 
at one and the same time (at the time that Cognition 
appears),—what is the cause of the Cognition? Is it the 
Sense-object contact ? Or the Soul—object contact ? Or 
the contact of Soul, Sense-organ and Object? You do not 
mention specifically what the precise cause (of Cognition) is. 
Salra (23). 
[ObjectionJ—" Furtueer, IF APPREHENSION SUBSISTS 
(IN THE SOUL), THEN, IT SHOULD HAVE TO BE KKGARDED 
AS ETERNAL; SINCE WE DO NOT PERCEIVE ANY CAUSE FOR 
It3 DESTRUCTION. SA, (23). 
Bhasys on Si. (23). 
[P. 169, L. 16 to L. 18.) 


‘ What is urged in this S7/ra is meant to be taken along 
with what has been said under Sia. 20. [This is the force 
of the particle cha). 


# This explanation is got at when Mind—contact is avcepted as an essential fact = 
or in the cause of Cognitions. The Mind residing iu the Body, all Cognitions of 
the Suul would be possible only in the Buly and never ontside the body. 
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“ Thore are two kinds of causes whereby qualities are 
destroyed : (1) the destruction of the substance in which 
the quality subsists, and (2) the appearance of a contrary 
quality. Inasmuch as the Soul (which is the substance 
in which Apprehension subsists) is eternal, the former cause 
of destruction is not possible (in the dostruction of Appre- 
hension). ‘Then, as for a quality contrary to Apprehension 
(whose appearance would put an end to. the Apprehension), 
we do not find any such quality (appearing inthe Soul). 
So that, if Apprehension is the quality of Soul, it must have 
to be regarded as eternal.” i 

| = Vartika on Sit. (28). 
[P. 425, .L. 14 to P. 426, L. 3.] | 

“ Further if Apprehension §c. §c.—says the Safra. What 
is urged in this Sa{ra is meant to be tuken along with what 
has been suid under SA(ra 20—says the Bhasya. If Appre- 
hension is a quality of the Soul, then it should have to be 
regarded as eternal, since we do not find any cause for its 
destruction. ‘Why so?’ Because'of qualities, there are two 
causes of destruction: the destruction of its 
substratum and -the appearance of a contrary 
quality. Of these (in the case in question) the former is not 
possible, because the Sonl (the substratum of Apprehension) 
is eternal ; as for a contrary quality, there is no such quality ; 
so that Apprehension should be regarded as eternal.” 

Süfra (24). \ 
 [Answ:er]—Inasmuca as APPREHENSION 1$ (UNI- 

VERSALLY) RECUGNISED AS NON-ETERNAL, ITS DESTRUCTION 

PROCEEDS FROM ANOTHER APPREHENSION ; JUST LIKE SOUND, 

Si. (£4). l 

Bhūşya on Sü, (24). 
[P. 170, Li. 2—2.] 

That Apprehension is transient is recognised by all living 
beings in their own experience;—and asa matter of fact, 
(in the case of every Apprehension) we perceive a series of 


cognitions; and we infer from these facts that (in this series) 
one Appreliension is ‘contrary’ .to the other ;—just as in 


Var. P. 426. 
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every Sound tbere is a series of Sounds, where one Sound is 
contrary to the other [aud hence the cause of its destruc. 
tion}. 

: _ Varfika on St. (24). 

[P. 426, L. § to P. 427, L. 4.) . 

Inasmuch as Apprehension etc. ete.—says the Safra. 
It having been proved that Apprehension is not eternal, 
its destruction must be taken as proceeding (a)—either 
from another Apprehension, or (b) from faculty (or impress- 
ion). ‘But the twoare not together.” If you mean by 
this that—“ Two cognitions never exist together, so that 
the latter could not destroy the former,”—then, this is not 
right; for we have denied the simultaneous appearance of 
cognitions ; that is, what we have denied is only simultaneous 
production of cognitions, and not their co-existence; and there 
is nothing incongruous in two Cognitions being together 
(it is only not possible that they should come into existence 
at one aud the same time) and what we hold is that, when 
the Effəct has come into existence it puts at end tothe Cause ; 
that is, when the effect attains its form, it destroys its cause ; 
as welind in the case of Sound; when the Sound, which is the 
product ofa preceding Sound, has attained its form, it sets aside 
its cause, in the form of the previous Sound ; and in the same 
manner Cognition also (coming into existence, puts an end 
to its cause, the preceding cognition), “ This would not 
be possible in the case of the final ones.” If you mean 
_by this that—“ If the preceding Sound and Cognition are 
destroyed respectively by the succeeding Sound and Oogni- 
tion, then what would be the cause of the destruction of the 
final Sound and the final Cognition ? So that (there being no 
such cause) just as the final Sound and the final Cognition 
are destroyed without cause, so should all other effects, 
also be destroyed (without cause),”—this cannot be right; 
because what happens is that there is no production: (of 
further Sounds) by reason of: the. contacb (obstruction) of 
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tangible (solid) substances; that is, the final Sound is obe 
structed (put an end to) by the contact of solid substances; 
when the originating (preceding) Sound comes into contact 
with such objects as the wali and the like, these contacts 
put an end to the Sound inhering in the same source as 
the preceding Sound; it is for this reason that the final 
Sound ceases to be heard. As regards the final, Cognition, it 
is destroyed either when there are no causes for its coutin- 
uation (in the form Merit and Demerit),—or by reason of 
the peculiarities of time (which is instrumental in putting 
an end to the said meritand demerit),—or by the appearance 
of Impressions (produced by the final Cognition itself). 
' “How is it destroyed by the peculiarities of 

Time?” The cause for the continuance of 
tl e final Cognition consists of merit and demerit, heace when 
they have ceased to exist, the final Cognition also ceases to 
exist. “ But-why do you seek to provide such explana- 
tions? Why cannot you accept the fact that the destruction 
(of Cognitions) is without cause ?” We do not admit this 
view, for the simple reason that it is open to the said ob- 
jections ; against the view that the destruction of cognitions 
is without cause we have already pointed out objections, 
when we were refuting the ‘Nihilistic theory that all things 
are momentary. 


| War. p. 427. 


Bhagya on Sa. (25). 
(P. 170, L. 4to L. 11] 


[Says the Opponent]—“ If Apprehonsion is a quality of 
the Soul, several Recollections sbould appear at one and the 
same time; for innumerable impressions produced by cognit- 
ions—which are the causes of Recollections, subsist in.the 
Soul simultaneously,—and the contact of the Mind with the 
Soul, which is a cause common to all Recollections, is also 
present ; so that there is no non-simultaneify in the causes 
of Recollections [Hence it should be possible to have several 
Recollections at one and the same time].”’ 
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In view, of this objection, some Logicians (Zkadgéshins), 
with a view to show that the contact (necessary for Recollect- 
ions) is not simultaneous, offer the following explanation :— 

SAl{ra (25). 
*As A MAITER OF FACT, RECOLLECTION PROCEEDS 

. FROM THE CONTACT OF THE MIND WITH THAT PART OF THB 

SouL WHICH 1S PERMEATED BY (THB IMPRESSION OF) TRE 

(CORRESPONDING) COGNITION ; BO THAT SEVERAS, RECOLLECT- 

IONS OANNOT APPEAB SIMULTANEOUSLY.” (Sü. 25). 


“The term ‘ J#ana’ in the S&/ra stands for impression 
brought about by cognition. “ What happens (in cases of 
Recollection) is that the Mind comes into contact only 

radually, one after the other, with such parts of the 
Soul as are impressed (affected) by Cognition; hence the 
Recollections -also, that proceed from the suid contact 
of the Mind with the Soul, appear only gradually, one 
after the other (and not simultaneously).” 


Vartika on SG. (25). 
[P. 427, L. 4 to L. 15]. | 
“If the non-simultaneity of the appearance of Cognitions 
is held to be due to the non-simultaneity of their cause,— 
then what we would urge is that the cause ts simultaneous; 
‘go that the cognitions also should appear punalenoously, just - 
as happens in the case of Recollections.” 


The most important answer to this objection is as fol- 
lows :—As a matter of fact, an Instrument has the power of 
accomplishing only one action ata time; an Instrument cannot, 
at one and the same time, bring about several actions [so tbat 
the Mind, being an instrument, cannot, by its very nature, 
bring about several cognitions at one and the same time], As 
for Kecollections, they also cannot, * like cognitions, appear 
simultaneously, for the simple reason that they are of the 
nature of definitive notions. | 


Others (Hkad@shins\ however, desirous of hoes that 
the cause (of Cognitions and Recollections) is not simultane- 


© Tho xa, though absent. in both editions, is essential ; as is clearly indicated . 
by the Tatparya. — ee 
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ous, offer the explanation that—" as a matter of fact, eto. ete. 
(Sa. 25). | 
Satra (26). 
TIS EXPLANATION IS NOT BRIGHT; BECAUSE THE MIND 
LIES WITHIN THE BODY. (Si. 26). 


Bhasya on Si. (26). 
(P. 170, L. 13—15]. 


' As a matter of fact, when the Mind of man comes into 
contact with the Soul born in a body,—and this contact 
appears along with such Karmic residue as has begun to 
fructify, —this is what is called fhe person’s ‘ living ;’ so that 
until the person dies (and the Soul escapes from the limita- 
tions of the Body), it is not possible for the Mind,—which 
lies and functions within the Body, to come into contact with 
such parts of the Soul as lie outside of the Body, and may be 
impressed by (previous) cognitions. [And as for those parts 
of the Soul that lie within the Body, with these the Mind is in 
contact at one and the same time, whereby the possibility of 
Cognition and Recollections appearing simultaneously 


remains), 
Vartika on Si. (26). 

Witli a view to show that the. explanation offered by the 
Ekadéshin is not right, the Süfra says—This explanation is 
not right, elc. etc. 

Question—" What is the meaning of the term ‘ vrif#i,’ 
‘lying’ when you say that ‘ the Mind lies within the Body’? 
It cannot mean. the relation of the container and the contained 
(i.e. it cannot mean that the Mind is contained, or subsists, 
in the Body); for the.Mind does not subsist in anything. 
Nor can ‘lying’ mean capability of functioning (the meaning 
being that the Mind functions only within the body); for 
we actually find it functioning outside; when, for instance 
the Visugl Organ, -occupied by the Mind, goes out of the 
Body, and brings about the perception of Colour, etc.; this 
moving out of the Visual Organ* muet be regarded as the 
| a The reading in both editions is defective; the meaning is clear; aud the 


right reading appears to be ugit aai? 
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action of the Mind, because it takes place on!y when the Mind 
: ¥s present;—and no third kind of ‘lying’ (of 
the Mind) is possible. Hence it is not right 
to assert that ‘the Mind lies within the Body ’.” 

Our answer to the above is that the ‘lying’ of the Mind 
is not the relation of container and contained, noris it the 
functioning within; all that is meant bythe Mind lying within 
the body is that the Mind never functions except through the 
Body ; that is, the Mind, without the Body, does not accomp- 
lish any purpose of man, ` | | 


Var. P. 428. 


Stiira (27). 

(The Pkageshin objects to Sa, 26)— Tam REASON PUT 
FORWARD IS NOT VALID, BECAUSE IT IS SILL TO BE PRUVED,” 
ES. 27.) 7 | 
Bhagya on Sü. (27). 

(P. 170, LI. 17—18.] 

“Asa matter of fact, living consisis in fructifying 
Karmio residua only ; so that it is still to be proved that 
the Mind lies within the Body.” Tn 

Varlika on Su. (27). 

“Tt is still to be proved that without the Body the 
Mind is not capable of accomplishing any purpose of 
man.” . . 
| Süfra (28). 

[ Answer]—Taxz ABOVE OBJECTION I8 NOT RIGHT; BECAUSE 
(IN SUPPORT OF OUR CONTENTION) THERE IS THIS PROOF THAT THB 
REOOLLEOTING PERSON BETAINS A BODY, (SQ, 28). 


Bhagya on Sü. (28). 
[P. 171, LI. 2—5.] on 


When a person is desirous of recollecting something he 
concentrates his mind, and then, after some time, succeeds 
in recollecting that thing; and while he is recollecting it, 
he is found to be equipped with the body [which shows 
that in the phenomenon of Recollecting the Mind operates 
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in the Body; otherwise, if the Mind operated outside the 
Body, there would be no contact of the Mind outside with 
the Soul as equipped with the Body; and in the absence 
of this contact, no Effort would be possible; and without such 
Effort the retaining of the Body would be impossible]. The 
Effort due tothe contact of the Mind with the Soul is of 
two kinds—retaining and impelling ; and when the Mind of 
goes Gut of the Body, no retaining Effort (within the Body) 
would be possible; so that (in the absence of the retaining 
or.sustaining Effort), the Body of the recollecting person 
would, through its inherent gravity, fall down. 


Vartika on Sü, (28). 
[P. 428, LI. 6-10.] 


The above objection gc. &e.—says the Süfra. Itis seen 
‘that Recollecting and Retaining of the Body are simul- 
taneous; nnd what is actually seen must be admitted by 
all. If the Mind were to go out of the Body for any 
length of time, the retaining of the Body would be 


impossible. 
Salra (29). 


[Another Objection]— WHAT HAS BEEN URGED IS 

NOT POSSIBhE; AS THB MiND ‘Is QUICK 1N ITS MOTION,” 

(Sa. 29). | 

| | Bhasya on Su, (22). 
(P. 171, Ll. 7-9.] 


“ As a matter of fact, the Mind is quick in moving; so 
that it is quite possible for it to go out of the Body and 
come into contact with such, parts of the Soul as are onte 
side the Body, and are impressed by Cognition; and then 
it quickly returns within the Body, and gives rise to the 
Effort (necessary for the retaining of the Body). Thus it 
is quite possible for the Mind to carry on both the processes 
(of Oontact and of Effort). Or (inversely), it may be that 
the Mind goes out of the Body after having produced the 
Effort required for the retaining of the Body; and thus 
it is quite possible that the Body should continue to be 
retained (until the Mind returns to it,. which it does very 
quickly). | | a 
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Vartika on St. (29). 
[P. 428, L. 12.] 
“ Both phenomena—of recollecting and retaining of the 
Body—are quite possible,” . 
| | Süfra (30). 

[Answer]—WHAT.HAS BEEN ASSEGTED UANNOT BE; 
BEOAUSE THERE 1S NO BkSTRICTION AS TO THK TIME OF 
Reco.uection. (Si. 30). 


Bhasya on Sü (80). 
[P. 171, Ll. 11—16.] 


As a matter of fact, while one thing is remembered 
quickly, in another the process of recollection is delayed ; and 
when the process of recollection is delayed, the Mind is held 
concentrated, with a desire to remember the thing, and there 
appears a continuous series of ideas, and when among these 
there appears the idea of some such thing as happens to be 
the distinguishing feature of the thing to be remembered, 
it becomes the direct cause of the desired recollection. 
All this phenomenon could not be possible, (under the 
theory of the Opponent); as it would mean the going out of 
the Mind for a considerable length of time. , 


Then again, the contact of the Mind with the Soul, can- 
not bring about Recollection, except when it is in contact 
with the Body: because it is the Body that forms the recep- 
tacle of all experience. As a matter of fact, itis the Body 
of the Cognitive Person which forms the receptacle of ex- 
perience ; so that when the Mind goes out of the Body, its 
mere contact with the Soul cannot bring about either Cog- 
nition, or Pleasure &c. ; if it did (i. e. if Cognition, Pleasure 
&o. were brought about independently of the Body) then there 
would be no use of the Body at all. | 


| Vartike on Si. (30). 
& [P. 428, Ll. 12-16.) | 
What has been asserted ete. elo. says the Sajra. Inas- 
much as the time taken by Recollection is not, fixed, what 
has been urged (in Si, 29) is not right. Further, when one 
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declares that the contact of the Mind with the Soul brings . 
about Recollection independently of contact with the Body,— 
for him the Body ceases to be the receptacle of experience ; 
and this cessation would mean that the Body is entirely 


useless. | 
| Saira (31). | 
[A second Pkadéshin Logician offers the following 
remarks against the view of the former Ekadéshin pro- 
pounded in Sa, 25,|—“ Tae PARTIOULAR KIND OF CONTACT 
(or tae Mind, WITH THINGS OUTSIDE Tae Bopy) ts Nor 
POSSIBLE ; (A) EITHER BY THE IMPELLING OF THE Sour, 
OR (B) BY OHANOK, OB (0) BY REASON OF INTELLIGENCE.” 
—(Sa, 31.) 
i '  Bhāgya on Sü. (31). 
(P. 171, L. 18 to P. 172, L. 6.] 


The contact of the Mind outside the body could be due 
—(a) either to the impelling of the Soul, or (b) to chance, 
or (c) to the intelligence of the Mind ;—but as matter of fact, 
none.of these is possible. “Why”? (a) Because the 
thing has still got to be recollected, and because Recollection 
and Cognition are not possible throngh mere desire. That 
is to say, if the said contact were due to the impelling or 
urging by the Soul, then) it would mean that the Soul 
impells the Mind after having cogitated thus—‘ the Impress- 
ion which is the cause of the Recollection of this particular 
thing subsists in this part of the Soul, let, therefore the - 
Mind come into contact with this part’;—and this form of 
cogitation (where the idea of the thing is already present) 
on the part of the Soul would mean that the thing is already 
recollected, .and is not one that has got be recollected; and 
further ‘a part of the Soul’ or the ‘Impression’ cannot be 
perceptible to the Soul; so that any notion of these by the 
cognition of the Soul itself is absolutely impossible (and yet 
both of these appear in the said cogitation]. (b) As a matter 
of fact, the person recollectsa thing only after fixing his 
mind upon it for some time; and it (i e., the contact neces- 
sary for Recollection) cannot-be due to mere Chance, (c) Laste 
ly, Intelligence (to which the said contact might be due) 
dices not belong tothe Mind atall; as we have already 
shown that Cognition does not belong to it. | 
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Variika on SQ. (32). 
[P. 429, LI 1—3) 

Other people offer the answer to the theory of the 
Ekagéshin that the particular contact (necessary for Recollec- 
tion) is not possible either by the impelling of the Soul, or by 
chanse, or by reason or intelligence. 


Bhagya on Sü. (82). 
[P. 172, LL. 6—16.] 


The said particular kind of contact (which has been ob- 
jected to under Sf. 31) © 


IS SIMILAR TQ THAT PARTICULAR KIND OF CONTACT 
' WHICH OAUSES PAIN IN THE FOOT OF THE PERSON WHOSE 
MIND Is PREOCOUPIED (Sù. 32). 


When a person, having his Mind preoccupied with some 
attractive scene,* is hurt in the foot by a pebble or thorn, 
a particular kind of contact of the Mind with the Soul must 
be admitted; for we perceive that there is actual pain and 
feeling of pain in such cases; and what has been urged (in 
St. 31, against the particular kind of contact postulated by the 
previous Hkadéshin in the case of Recollection) would apply 
with equal force to the case cited. [And yet it cannot be 
denied that there is such contact actually present in the 
case], Then as regards what the second Hkadéshin 
has said in regard to contact being due to ‘chance’ (in Sô. 
31),—it is open to this additional objection that as a matter 
of fact, no action and no contact can ever be due to mere 
‘chance.’ [So that this part of the argument is entirely 
baseless]. | , | 


But in the case of the pain caused by the thorn, what 
causes the action (in the Mind) is the Unseen Karma (force 
of Destiny) which bringa about all experience.” 


This also will be equally applicable to both cases. What 
you mean is that—“ the Unseen Destiny, subsisting’ in the. 
Person, which serves to bring about all his experiences, is 
what leads to the action of the Mind (and brings it into 
‘contact with the Soul), whereby there. comes about pain 


© Several Mss. read @@, which should be construed with what follows, meaning 
—‘having his foot hurt by a pebble “or thorn in some place.’ But. yxy gives 
better sense, as translated. | i Te 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 3-2-32/33 : 1349 


and also the feeling of pain” ;—but exactly the same may be 
the case also with the particular kind of contact that brings 
- about Recollection. 
Thus then, what bas been said hy the second Lkad?shin, 
to the effect that “the particular kind of contact is not 
possible, either by the impelling of the Soul, or by chance, 
or by intelligence” (SG. 32)—is no-criticism at all (of 
What the first Bradéshin has put forward. under Si. 25); 
the real criticism of that position is what has been said by us 
abdve to the effect that ‘this explanation is not right, because 
the Mind lies within the Body.’ SQ, (26). 


Vartika on SQ. (52). 
[P. 429, LI. S—10,] 

What has beon urged in SQ. 31 is no answer (to the argu- 
ment of the first Hkad@shin),—because the particular kind 
of contact would be similar to that contact which causes pain 
in the footof a person who has his mind preoccupied, It 
will not be right to urge that—“ the Unseen Destiny which 
leads to experience would form the restricting agency,” 
—because this -also will be equally applicable to both cases, 
Hence the right answer is what we have put forward under 
St. 26—that ‘the explanation given by the Ekadéshin in So. 
25 is not right, because the Mind lies within the Body.’ 

| Bhagya on Sü, (38). 
[P. 172, L. 17 to P. 173, L. 18.] 

Question—“ What now is the reason that Recollections 
are not simultaneous, even though their. causes are present at 
one and the same time?” | 

| Séfra (33). 

( Answer]—RECOLLECTIONS ARE NOT SIMOLTANEOUS, 
BEOAUS® SUCH UAUSES AS ATTENTION, PEROHPTION UF THE 
SIGN AND THE REST ARE NUT ALL PRESENT AT ONE AND THE 

` BAME TIME. (SQ, 83), 

Just as the Contact of the Soul with tha Mind and Ime- 

pressions are the ‘cause of Recollection,’ so also are Attene 


tion and Perception of the Sign and such other things (detail- 
ed in Sü. 41); and inasmuch as these latter do not appear. 
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at one and the same time, it is to this that the hon-simultanei- 
ty of Recollections is due.* 


[The Opponent argues]—“Just as in the case of Intuition- 
al Perception, s0 also in the case of such Recollection as is 
independent of Attention.and the other causes, there should 
be simultaneity. That is, there are at times certain Recol- 
lections which, being independent of Attention and‘the other 
causes, resemble Iutuitional Perception ; and in such Recol- 
Jections there should be simultaneity, as there is no reason 
(why there should be no simultaneity ).” t 


[ Answer }—As a matter of fact, in the case cited also, the 
several causes are present ; and it is because these causes fail 
to be perceived that people have the idea that the Recollec- 
tion resembles Intuitional Perception. What actually hap- 
pens is that, when there appear in the mind a number of 
ideas pertaining to several things, it is only some one of these 
several things that brings about Recollection in some man 
(and not in others); and this is so because he recollects that 
particular thing because he ponders more specially over that 
thing; and yet the Recollector is not cognisant of all the 
causes that go to bring about the Recollection; he does not 
review his entire memory-process by thinking that $in this 
fasLion has my Recollection come about’; and because he is 
not cognisaut of the causes, he thinks that his Recollection 
resembles Intuitional Perception, and also that Recollection 
is not dependent upon Attention and such other causes. 


Question.—“How is it ia the case of Intuitional Per- 
ception ?”?3 

Axnswer—The restriction or limitation is due to the pecu- 
harities of the person’s Karma (past deeds) ; just as there is 
in the case of experience. What the question means is-—“Why 


© Mind-Soul Contact and Impressions are not the sole Cause of Recollection. 
So that even though these two are present, yet, inasmuch as the other causes of 
Recollection—Attention, &c.—are not present, several Recollections do not appear 
simultaneously. 


t When, for instance; without any rhyme or reason, a recollection rushes in 
upon the Mind, all on a sudden. Prafibhavaf, etc., is printed as Sitra. But no 
euch Sūtra appears either in the Nyayasach’ 'nibandho, or in any of the Sifra- 
Mes. or in Vishvana¢ha’ a Vritti. 


t This question | has been propounded by the Author by way of introduction to 
the principal argumeut in support of his theory.—Pa{parya. 
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does not Intuitional . Perception appear simultaneously P°—~ 
and the meaning of the answer is that—just as the Man’s 
past Karma, which brings about his experiences, does not 
bring about all his experiences at one and the same time,— 
similarly the peculiarity of man’s past Karma, which is the 
causa of his Intuitional Perception, does not bring about 
several such perceptions at one and the same time.* 


“ What is said is not right, because there is no reason.” 
This objection is not right, because an Instrument has power 
to ‘bring about cognitions only one by one. That is to 
say, if, by your ‘objection, you mean that—‘When you 
say that the limitation is similar to that in the case of 
experiences, what you put forward is only an example,—you 
do not put forward any -reason,’—then our answer is that 
this objection has no force; because as a matter of fact, 
an Instrument can, by its very nature, bring about 
cognitions only one by one; and several cognitions are 
never produced, at one and the same time, either with 
regard to one or with regard to several objects ;—and from 
this perceived fact of cognitions appearing one by one, we 
infer that the capacity of Instruments is such (that they 
can bring about cognitions one by one); though there is no 
such restriction in regard to the Agent; because in the case 
ofa person possessed of supernatural organs and powers, it 
is found that when (through his occult powers) he creates 
several bodies for himself, he does have several cognitions 
at one and the same time (in his several bodies). 


The following is another objection that has been urged 
[against the view of the Hhadéshin that— t Recollection 
cannot appear. simultaneously, because it proceeds’ from 
the contact of the Mind with that part of the Soul, 
which is permeated by the. cognition” (St. 15)]:—“ Even 
in the case of the person who has a single body (and who 
is not a Yogi capable of taking several bodies), it would be 
possible for several cognitions to subsist in a single part 
of the Soul at diverse times, and (since the impressions left 
by all these Cognitions would inhere in. the same part of 
the Soul] it should be possible to have the recollection of 
several things at one and the same time. As a matter of 


© The Td{parya calls this auswer ‘ubilam,’ unsatigfuctory. The real anewer , 
comes iu the next passage.. 
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fact, it often happens that when the Agent has his body 
located in a certain place, several cognitions do appear œ in 
one and the same part of the Soul, through the contact of 
the several Sense-organs with their respective objects ;—so 
that when the Mind comes into contact with such a part of 
the Soul (bearing the impressions of several cognitions), it 
is only natural that there should appear, at one and 
the same time, the recollection of all thè several things 
cognised before; specially because there can be no graduat- 
ion or non-simultaneity in the case of the Mind's contact 
with a part of the Soul. Then again, the several ‘parts of. 
the Soul’ not being so many distinct substances, the 
condition of ‘subsisting in the same substance’ would be 
fulfilled by all cognitions belonging to the several parts of 
any single Soul; and thus (stmultaneity of cognitions being 
quite possible) the said Ekadeshin’s explanation of the non- 
simultaneity of Recollections (propounded in Si. 25) is not 
satisfactory.” | 

_ [Our answer to the above objection is as follows ]—In the 
case of Sound-series it is fonnd that only thatindividual Sound 
is heard which happens to be in contact with the receptacle 
or substratum of the Auditory organ (and notall the Sounds ; 
even though they all inhere in the same substratum, Akasha) 
in the same manner Recollection is produced by the con- 
tact of the Mind with each individual impression (left by 
the corresponding Cognition; and not with all the impressions 
left on the Soul); so that there can be no possibility of 
the several Recollections appearmg at one and the same 
time. t | Hence we conclude that the right answer to the 
Ekadéshin position (in SG. 25) is what has been put forward 
before (in Si. 26); and it is not true (as has been argued in 
lines 11-14 of the Text above) that “ since several cognitions 
subsist in a single part of the Soul, it should be possible 
to have several Recollections at-one and the same time.” 


ee n 
©The @ is not required. Since however it is found in all Mes, we should 
construe the passage as— SRE BTS WHET WHTAAT T anaf qT. 


t Even though it is true that the impressions left by the several cognitions 
are prescut ini the same part of the Sou!,—yet, inasmuch as no Impression pervades 
over the entire part of the Soul, it is not possible for the Mind to be in contact with 
all the impressions at one and the same time sand bence no simultaneily of Recol- 
lections is possible ; the Mind, in fact, can come iuto contact. with only one impres- 
sion at a time, 
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Varfika on Sn. (83). 
[P. 429, L. 11 to P. 480, L. 17). 


“If you do not admit the explanation offered in Si. 25 — 
that there can be no simultaneity of Recollections because 
there is no simultaneity in the contact of those parts of the 
Soul that are impressed by Cognitions—then the contingency 
of Recollections being simultaneous remains; for the sgl 
reason that their causes appear at one and the same time.” 


Not so; because there are other necessary causes, which 
do not appear simultaneously. That isto say, Attention etc.: 
are necessary aids to the Mind-Soul contact (in the bring- 
ing about of Recollection) ; and inasmuch as the said aids do 
not appear at one and the same time, there can be no simul- 
taneity in the Recollections, “If simultaneous Recollec- 
tions are not brought about by such Mind-Soul contact as 
requires the aid af such ausiliaries as Attention and the like, 
then there should be simultaneity in the case of those Recol- 
‘lections which do appear without the aid of Attention 
and such other auxiliaries.” Certainly not; for we do not 
admit of any such; that is, there is no such Recollection as 
is independent of Attention and the other auxiliaries; what 
happens in certain cases is that these auxiliary causes, even 
though present, are not recognised. [This is what gives rise 
to the notion that the Recollection has appeared without 
those auxiliaries]. 


“ The case of Recollections resembles that of Intunitional 
Perception; Intuitional Perceptions certainly can be simul- 
taneous; for their causes are never absent.” 


Not so;. for this has already been answered. We lave 
already answered this argument, by pointing out 
that no Instrument possesses the capacity to 
accomplish more than one action at atime. Further, when 
theré are several simulianeouis Intuitional Perceptions,— 


Var. P. 430. 
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would they all pertain to one and the same object? Or to 
diverse objects? -It could not be the former ; because there 
would be no use (in several perceptions appearing in regard 
to the same object). Nor could it be the latter; for the 
simple reason that there is no such capacity (in Cognitions). 


Further, there is no such necessary restriction as that 
cognitions can never be simultaneous; for in the case of an- 
Agent possessed of supernatural organs of perception, it is 
found that when he creates several bodies for himself, he 
does have several cognitions at one and the same time. 

(Another objection has been urged by some people against 
the position of the Pkadëshin put forward in Sa. 25]-——" Ie 
Recollections do not appear simultaneously, because there is 
no contact with such parts of the Soul as are impressed by 
Cognitions,—then in the case of the person who has a single 
body, it would be possible for several coguitions to inhere in 
the same parts of the Soul (at diverse times), and since the 
Impressions left by these cognitions would all co-exist simul- 
taneously in the same part of the Soul, it should be possible 
to have the recollections of the several ‘things (cognised) at 
one and the same time. (So that the explanation offered in 
Si. 25 is no explanation at all’) 

It is however not riglit to say that—in the case of a 
person who has a single body, there are certain Impressions 
that co-exist in the same substratum (of the Soul); for the 
s parts of the Soul’ are not so many different substances; so 
that it is not only certain Impressions, but all Impressions (or 
Cognitions), that co-exist in the same single substratum, (the 
Soul) ; and for that reason all Recollections should be simul- 
taneous. 


© The Parishuddhi suggests another explanation of ‘ Vaiyar{hyt¢'—‘arfha’ — 
stands for cause ; heace vaiyarthya means absence of cause; that ix, absence of 
means of right cognition, that is, absence of proof ;-the meaning thus being that 
there is no proof ia support of the assertion that several perceptions appear in 
regard to the same object at one and the sarne time.’ - 
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[The Bhisya says— Recollection is produced by the contact 
(prafyfaalti) of the Mind with each individual impression ; 
in regard to this the Opponent asks]—‘* When you 
gay that ‘it ison account of the ‘ prafydsafti’ with each 
impression that there is no simultaneity of Recollections’, 
whatsort of ‘prafy%sa{{i’ do you mean? Any prosimily 
or non-proztimity is not possible for Impressions, as they 
inhere in the same substratum [‘pratydsaf(i’ only means 
prozimity}.’ | 

We do not say that ‘ pratyasat{i,’ in the case in question, 
consists in proximity; what we mean by there being prufydsaffi, 
or Contact, of the [mpressions is that there is present a combina- 
tion of their auxiliary causes ;—just as there is in the case 
of Sound: all the several Sounds appearing in a series inhere 
in Ak@sha, and yet though they inhere in the same substratum, 
only those of them are actually beard, the auxiliary causes of 
whose perception are present, and no others are heard; 
similarly in the case of Impressions also (those alone lead to 
Kecollection which have their auxiliary causes present, even 
though all Impressions inhere in the same substratum, 
Soul). 

Bhésya on SG. (34). 
[P. 173, L. 18 to P. 174. L. 5.] 


Some people hold the theory that—“ Jé#ana, Cognition, is 
a property of the Soul, but Desire, Aversion, Effort, Pleasure, 
aud Pain are properties of the Internal Organ ; ”®°—this theory 
is impugned in the next Sūtra. 


° We now procced to consider the question whether or not Cognition belongs 
to the same substratum as Desire avd the rest. This doubt arises by reason 
of different views being held by the Saakhya and the Nihilist.—Taftparya. 

That Cognition belongs to the same substratum as Desire &c. is a fact known 
by ordinary experience, and is also established by reasons. Hence so long as 
it is no proved that Desire &c. helong to the Soul, it cannot be regarded as 
established that Cognition belongs to it. Such is the connection of the present 
question with the main subject-matter of tle section.—Larishuddhi, 

- Vishvanatha puts it somewhat differently :—“ Desire belongs to the Mind 3 
Desire again is produced by Cognition ; hence the two should reside in the same 
substratum ; therefure Coguition also should belong tothe Mind, not to the Soul.” 
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Siifra (34). 
INASMUCH AS ACTIVU'IY AND CESSATION FROM ACTIVITY 

ARE CAUSED BY DESIRE AND AVERSION of A Coantsant BEING 

[Desie AND AVERSION MUST BELONG TO THIS COGNISANT 

Buina}.* (Sa. 34). 

Asa matter of fact, what happens is that the person 
cognises the fact of a certain thing being a source of pleasure 
and another thing being a source of pain to him,—then he 
desires to obtain that which gives him pleasure and desires to 
get rid of what causes him pain,—and when he is imbued 
with the desire t» obtain and puts forth an Effort to obtain 
what gives him pleasure, this Effort is what is called ‘ activity ;’ 
and when imbued with the desire to get rid of a thing, he 
avoids what gives him painu, this is what constitutes 
‘cessation from activity ;’— thus we find that Cognising, Desire 
tng, Effort, Aversion, Pleasure, and Puin, all these belong to 
(reside in) one and the same substratum; that is, Cognising, 
Desiring and Acting have one and the same Agent, and 
subsist in the same substratum, From all this it follows that 
Desire, Aversion, Effort, Pleasure, and Pain are properties 
of the cognisant, intelligent thing (the Soul), —and not of a 
non-intelligent thing (the Internal Organ). Such ‘activity ’ 
and ‘cessation from activity’ as has been described we 
actually perceive in the case of our own Souls,—aud from 
this we infer the same in regard to other Souls. 


Vartika on Sd. (34). 
[P. 430, L. 17 to P. 431, L. 5.] 
Some people have held the theory that Cognition belongs 
to the Soul, but Desire and the rest to the Internal Organ. 


The ‘theory’ quoted in the Bhagya is thus explained by the Tatparya—‘ The 
intelligence of the Soul isone and imnwutable; in this are reflected the Interval 
Organ modified into tho forms of the several objects of cognition ; aud it is by 
virtue of these reflections that the one Intelligence appears to be dicerse and liable 
to production and destruction. Desire, Aversion &c. ou the other hand, are by 
their very nature, diveree and liable to be produced and destroyed, Hence while 
the Cognition belongs to the Soul, Desire &c. belong to the Internal Organ. 

© Vishvanagha has supplied two constructions of the Sd¢ra.—(1) ‘Activity and 
Cessation from Activity are due to Desire and Aversion, hence these latter are Yeg, 
must belung to a Cognisant Being ; and (2) ‘Inasmuch as Activity and Cessation 
from Activity are caused by Desire and Aversion of a Coguisavt Being, (these 
latter wust belong to that coguisaut being). | 
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This theory is impugned in the next Süfrə. Inasmuch as 
ĝo. §e.—says the Stra, What the Sūfrı means is that 
Desire &o. also belong tothe Cugniser. If Dosiro belonged 
to the Internal Organs, they could not be perceiv- 
ed; for the Desire &c. belonging to one are not 
perceived by another ; so that Desire &c. would ever remain 
imperceptible ; since all qualities of the Mind must be beyond 
the senses. 


Var. P. 431. 


Activity and Cessation being found in onr own selves we 
infer the same in regard to others. __ 


Bhagya on Sa. (85). 
(PB. 174, L.5 to L. 9.] 


The philosopher who holds [ntelligence to belong to 
Material Substances (i e, the Materialist) aays— 


Safra (35). 


‘‘ INASMUCH AS THK SAID Aorivily AND ABSENOE OF 
ACTIVITY ARK THE SOLE INDIOATIVES OF DESIRE AND AVER< 
BION, TUSK UANNOT BE DENIED IN REGARD TO THE Bodies 
COMPOSED oF DigTH AND OTHER MATERIAL SUBSTANCES,” 

- (St. 35.) 


‘‘The presence of Desire and Aversion is indicated by 
Activity and Absence of Activity ; hence it follows that Desire 
and Aversion must belong to that to which Activity and Cess- 
ation from Activity belong, and to that same should belong 
Cognition also ;—so that inasmuch as Activity and Absence 
of Activity are found in Bodies composed of Earth, Water, 
Fire, and Air,—it is these Bodies that are endowed with 
Desire, Aversion, and Cognition; which shows that Intelli- 
gence belongs to these material bodies,” — 


Varfika on Si. (35). 
[P. 431, Ll. 6-7.] 


What the Sa/ra means is that—“‘ Inasmuch as Desire 
&c. must reside in the same substratum as Activity and 
Absence of Activity, they must belong to the material Body.” 
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Sätra (86) and Bhagya [P. 174, L. 10 to P, 175, L. 4]. 


SINOE WE FIND ACTIVITY AND ABSENOR oF ACTIVITY 
IN SUOH THINGS AS THE AXE AND THE LIKE,— _ 


it follows that Intelligence need not belong to the mater- 
ial Body. ‘That is, if the finding of Activity and Absence of 
Activity in a certain thing justifies theattributing of Desire, 
Aversion and QOognition to it,—then, inasmuch as such 
Activity and Absence of Activity are found also in such Zna- 
truments as the Axe and the like, Iutelligence should be 
attributed to these also. Desire &c. are attributed to the 
Body,—and yet we find, inthe case of the Axe &o, that Activi- 
ty and Cessation from Activity are not concomitant with Desire 
&o. ;— so that it cannot be right reasoning to argue that— 
“because Activity and Absence of from Activity are found 
in Bodies of Wurth, Water, Fire and Air, Desire, Aversion 
and Cognition must belong to these.” 


[Says the Materialist]—* Well, in that case, we shall put 
another meaning to the words—‘fullingujva? &o, &.’ (Sa. 
85): The ‘activity’ of the material substances, Earth &c., in 
bodies,—transitory® (of insects) and durable (of animals and 
men),—consists of a particular kind of action, whose presence 
is indicated by the aggregation or re-arrangement of the 
component particles of those bodies (by virtue of which the 
shape of the bodies undergo changes, becoming fatter or lean- 
er &c.];—' Absence of Activity’—i.e. Inactivity—is found 
in such things as stone &c.; in which there is no such indica- 
tion of activity ;—and again, the presence of Desire and Aver- 
sionis indicated by ‘ Activity ° and ‘ Absence of Activity ’;—so 
that, inasmuch as we find Activity and Absence of Activity 
in the Atoms of Earth &c.,(as shown above), and as Desire 
and Aversion are concomitant with these (Activity and 
Absence of Activity), it follows that Cognition also belongs 
to those same Atoms;—and thus it becomes established that 
Intelligence belongs to material substances (and not to the 
Soul).” 


© Weadopt the reading THY for ayaa. 1t is founl in several Mss. and is sup- 


ported by the Tatparya which Baye TAY ufu siirrt våt, 
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TEET {Our answer to the above is as follows]— 
mee’ What has been put forward is not a valid reason, 
as it is not perceived in such things as the Jar and the like.® 
In the case of the Earth-molecules composing the Jar and 
suoh things also we find ‘activity’ in the form of a particular 
action which is indicated by aggregation or re-arrangement 
(of parts);—aand we find ‘ absence of activity’ in such things 
as the Sound (in which can there is no aggregation) in which 
every form of action is absent ;—and yet even though ‘ Activ- 
ity and Absence of Activity’ are found in the Earth mole- 
cules and Sound, yet we do not findin them ‘Desire and 
Aversion °;—from this it is clear that mere presence of 
* Activity and Absence of Activity in anything cannot be a 
valid ground for attributing to it Desire and Aversion.’ 


Var(ika on Sh, (36). 
(P. 431, L. 10.] i 


What the Satra means is that since we find Activity and 
Absence of Activity in such things as the Axe and the like, 
the premiss put forward by the Materialist becomes falsified. 


Safra (87). 


WHAT DIFFERENTIATES THB SAID Desire AND ÅVEk- 
SION (FROM THE QUALITIES OF MATERIAL SUBSTANOES, AND 
MARKS THEM OUT AS BELONGING TO SOMETHING OTHER THAN 
MATERIAL Sos3tanogs) ts UNIVERSALITY AND ABSENCE OF © 
Usiversatity (Sa. 37). 


Bhagya on Sù, (87). 


[P. 175, L. 6 to P. 176, L. 13.) 


What distinguishes the qualities of Desira and Aversion and 
marks them out as belongingto something other than material 
substances is‘ niyama’ ‘ Universality, restriction, and ‘ ant- 


© This is printed as Sadgra. But nosuch Safra is foundeitherin tho Nydya- 
Qch:inbandha or in Vishvavatha’s Vrifgi ‘orin any manuscript of the Sigra. 
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yama,’ Absence of Universality, he ‘activity and absence 
of activity,’ due to the ‘ Desire nnd Aversion of the cognis- 
ant being,’ are such as subsist, not in that Being, but in that 
on which he operates; so that the Activity aud Ab ence of 
Activity should belong to only such material substances, 
Earth and the rest, as happen to be manipulated or operated 
upon by that Being,—and not to all substances ; so that there 
is in this case ‘aniyuma,’ ‘absence of universality.” For one, 
on the other hand, who regards the material substances them- 
Selves as cognisant (and as such, endowed with Desire and 
Aversion), the ‘activity and absence of activity’ due to Desire 
and Aversion would subsist in those substances themselves; 
and hence there should be ‘niyama,’ ‘universality.’ For in 
the case of the other well-known qualities of material sub- 
stances, it is found that the action due toa quality, as also 
absence of action due to the cessation or obstruction of that 
quality, occurs in all substances; so that, in the same manner, 
the action und absence of action due to Desire and Aversion 
(belonging to the Material Substances) should also occur in 
all material substances ;—this however is never found to be 
the case;—from which it follows that while Activity and 
Absence of Activity subsist in the things operated upon or 
manipulated, Desire, Aversion and Effort belong to the 
manipulator.® . 


© The qualities that are recognised by both parties as belonging to Material 
Substances are found in all material substances, and continue to exist as long as 
those substances exist. For instance, the Odour of Earth is found in all that is of 
Earth, and lasts as long as the Earth lasts. The action of falling due to the qua- 
lity of gravity will occur in all material substances, and it will cease to occur only 
when the quality is obstructed or counteracted. This is what is meant by Univer- 
solity, ‘niyama.’ If Desire &c. belonged to material substances, these also would have 
been co-existent and coeval with those substances ; i.¢., they should have been found 
in all such substances; as a matter of fact however, Desire and Aver- 
sion and Effort are not found to be go ; e.g., Desire &c, are never found in the Jar, 
This is what is meant by ‘Absence of Universality,’ Aniyama. From this we 
conclude that Desire &c. caunot belong to Material Substances. 


There is some confusion here in regard to the terms ‘ Niyama’ and ‘ Aniyams' 
—The Bhi3ya has taken the:n inthe senge of ‘Universality’ and ‘ Absevce of 
Universality ’ respeotively ; ths former belonging to the qualities of material sub- 
stances, and the latter to the qualities of tho cognisant Being. The Vartika has, as 
we shall see below, taken the terms to mean ‘ restriction’ and ‘ want of restriction,’ 
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Further, there can be no reason in support of the view that 
in each single body there are several cognisers; and yet 
according to the person who attributes Intelligence to 
material substances, inasmuch there are, in each single 
body, several material substances (Particles of Barth, Water 
&c.), every one of which is endowed with the qualities of 
Desire, Aversion and Effort,—this would mean that ina 
single body there are several Cognisers.* If the Opponent 
says—" Yes, be it so,’—we point out that there is no proof for , 
such an assertion. Jn the case of several different bodies we 
infer the presence of so many different Ovgnisers from the fact 
that each of them is found to be possessed of distinct qualities 
of Cognition (Desire, Aversion, Effort, Pleasure and Pain) ; 
in the samo manner, if, in each single body, every particle 
of material substance were possessed of its own cognition and 
other qualities, then alone could it follow as a necessary 
conclusion that these are so many distinct cognisers (in that 
single body). [But there is no such ground for Inference}. 


Further, as a matter of fact, we find that in material sub- 

k stances there appear several such actions as 
Bhi, P. 176, are due to the quality of something else,—and 
this provides the ground for inferring the same thing in other 
cases also. 'l'hat is,in the case of such substances as are 
used as Instruments, —s.g. the axe and the like—and also in 
the case of such as form the constituent cause of objects— 


the former applying to the qualities of the Cognisant Being, and the latter to those 
of material substances. This is the difference of opinion upon which Vardhamana 
asserts that the term ‘niyama’ may mean either universality or partiality, accord- 
ing to the meaning that we attach to the term; and ‘aniyama’ is its contrary. 
The sense of the arzu.nent remains the same. 


© In answer to what has been said in para. 1, in regard to the possibility of 
Desire &o. being found in all Earthy substances, the Opponent might put Forward 
the case of wine ; grains of barley as a rule are not endowed with the power of in- 
toxicating men ; but these grains that enter into the composition of wine do be- 
come endowed with that power,—similarly only those particles of Earth are 
endowed with Intelligence which enter into the composition of the body of man. 
It is in answer to this that the Bhdsya points out that even so every particle of the 
material substances composing the body should be imbued with intelligence ; and 
as such form so many distinct cognisant beings in exch body ; just as each par- 
ticle of wine is endowed with the power of iatoxication. 
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e.g. clay and the like,—we find that there appear actions that 
are due ‘to the quality of others ;—and this provides the 
ground for inferring the same thing in other cases also ;—i.e. 
in the case of such things as the transitory and durable bodies 
(of Insects and Men respectively) ; so that we infer that the 
action of material substances composing these bodies,—which 
is indicated by the aggregation and modification of their com- 
ponent particles [which has been put forward by the Oppo- 
nent inthe Bhigya on Sü. 36],—is due to the quality of 
something different (from the material substances).* This 
quality (to which the said action is due) subsists in the same 
substratum as Ejfurt, and appears in the form of ‘ Samskara,’ 
‘ Faculty,’ and is called ‘ Merit-Demerit’; like the quality of 
Effort, it bears upon all things (related to the Man), and urges 
to activity all material substances, for the fulfilment of 
that man’s purpose. 


The theory that Intelligence belongs to material substan- 
oes may also be regarded as set aside by all those arguments 
that have been shown to prove the existence of the Soul, as 
well as by those put forward in proof of the Eternality of the 
Soul ; and what has been said (in Si. 3-2-18)—in regard to 
‘Cognition not belonging to either the Sense-organs or objects 
of perception, because Cognition persists also when these are 
destroyed ’—applies with equal force to the denying of Intel- 
ligence in the material substances of the Body.t 


_ Further, what the Opponent has urged (in Si. 35)—to 
the effect that—“ inasmuch as the said Activity and Absence 
of Activity are the sole indicatives of Desire and Aversion, 
these cannot be denied in regard to the bodies composed of 
Earth and other substances "—is on the understanding that 
the terms ‘drambha,’ Activity, and 'nivri/fih, ‘ Absence of 


®lt is not only the activity of the Body as a whole, but also the action of all 
ite component particle» that go on undergoing re-arrangement during life, that are 
all due to the quality (Dharma &c.) of the Soul ensouling the Body. . 


t Because even when the Objects and the Sense-organs are destroyed, Cogai- 
tion remains,—it is inferred that Cognition cannot belong to them ; similarly Intelli- 
gence cannot bolong to the material substances in the body, because while these 
substances undergo changes and destruction during the life of the individual, the 
quality of intelligence continues to persist all along.—7afparya. 
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Activity’ (used by us in Sf. 34) stand for mere action and 
cessation of action; aS a matter of fact, these two terms— 
‘Activity’ and ‘ Absence of Activity ’—stand (in Sa. 84) for 
action of a totally different kind ;* and action of this kind is 
never found in Earth and other substances. Hence what has 
been urged (in Sd. 35) to the effect that— inasmuch as the 
said Activity and Absence of Activity are the sole indicatives 
of Desire and Aversion, these canuut be denied in regard tothe 
bodies composed of Earth and other substances’—is not right. 


Vartika on SQ. (37). 
[P. 431, L. 12 to P. 422, L. 6.] 

What differentiates, etc. elc.—says the Safra. The ‘ niya- 
ma,’ restriction, in regard to ‘ Activity and Absence of Activ. 
ity’ is this that they pertain to only such material sub- 
stances 43 are operated upon (by the cognisant being); s.e. 
‘Activity and Absence of Activity’ are found to appear in only 
such Material Substances as are operated upon,—and not in 
all material substances. If the ‘Activity and Absence of Activ- 
ity’ of material substances were due to their own intelligence, 
then they would be found in all substances ; as is found in 
the case of such qualities as Gravity and the like ; that is, all 
substances possessed of Gravity are found to fall,—this also 
is another ‘niyama, ‘rule,’ that is found true. From all 
this it follows that intelligence does not belong to material 

' substances. 

There can be no reason tn support of the view that in each 
single body there are several cognisers—says the Bhagya. He 
who attributes Intelligence to material substances must ad- 
mit of several intelligent agents in a single body, as each 
body consists of several material ' substances. “Lot there 
be several intelligent agents ina single body ;—what harm 

® What is meant by ‘ Activity and Absence of Activity’ in Sü 34, is not mere 
Action and Cessation of Action, but that particular form of action which is undertaken 
for the obtaining of the desirable andthe getting rid of the undesirable thing ; and 


/certainly no such intelligent action is ever found in material substances, Without 
understanding this, you bave put forward your argument in Si. 35.--7'dfparya. 
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dues that do to us?” This is not right; for if there were 
several intelligent cognisers in the same body, then this 
should lead us to infer that each component substance in 
the Body has its own distinct cognition; *—asa matter of 
fact however no such thing is found; as is 
clear fromthe fact that there is ‘recognition’ of 
the various Cognitions of a person; and such ‘ recognition ’ is 
found possible only in cases where all belong toa single aggre- 
gute of several causes and effects. [If each component parti- 
cle of the body had its own cognition, then, since such parti- 
cles are appearing an disappearing every moment, no ‘recoge 
nition’ of any kind would he possible, the particle to whom the - 
original Ougnition belonged having ceased to exist long be- 
fora the appearance of the corresponding Recognition]. 


Var, P. 432. 


Further, what the terms mean is totally different. Thə 
terms ‘ Activity’ and ‘ Absence of Activity’ (as used by us) 
stand for that particular kind of action which is undertaken 
for the obtaining of the desirable and getting rid of the un- 
desirable thing. You (the Parvapakgin) on the other hand are 
using these terms inthe sense of mere action and cessation of 
action, when you assert that—“ [nasmuch as the said Activity 
and Absence of Activity are the sole indicatives of Desire and 
Aversion, these cannot be denied in regard to the bodies . 
composed of Earth and other substances” (Sti. 35). That 
kind of ‘ Activity and Absence of Activity’ which reside in 
sach substances as are operated upon (by a cognisant being) 
belong to every material substancet (which is not the case 
‘with Desire, Aversion &c.). 

® The Tatparys reads yeqasyqeyy q AAT But ‘in view of what follows 
the reading of the priated texts appears to be more satisfactory, 


+ The reading of this last sentence appears to be corrupt. We have tried to make 
some sense out cf the words as they stand ; it is difficult however to construe ‘A - 


Tat’ with: WTSI ATE: ) the Feminine Dual with the Masculine Singular, 
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Bhagya on Sü. (38). 
[P, 176, L. 13 to P. 177, L. l] 


Asa mattor of fact, our denial of Intelligence applies equal- 
ly to Material Substances, Sense-organs and Mind ; but (in the 
following Sūtra) we speak of Mind only, singling it out only 
by way of illustration fand our reason for selecting this lies in 
the fact that Mind is more like the Soul than Substances or 


Sense-organs]. — (33) 


(A) ON ACOoOUNT OF REASONS EXPLAINED BEFORR,— 

(B)-on ACOOUNT OF THESE BEING UNDER THE CONTROL OF 

SOMETHING ELS£,—AND (C) ON ACCOUNT OF THE CONTIN- 

GŁNOY, THAT [iF INTELLIGENCE BELONGED TO THE MIND, 

&o.}] If WOULD MEAN THAT THE RESULTS ACCORDING (TO 

MAN) ARE THOSE OF ACTS DONE BY OTHERS (THAN HIMSELF)” 

—(Sii. 48), 

(A) The first phrase (‘on account of reasons explained 
above’) includes all that has been said, beginning from the 
Sūtra 1-1-19, ‘ Desire, Aversion, Effort, Pleasure, Pain and 
Cognition are the indicatives of the Soul’ ;—all this goes to 
show that Intelligence cannot belong to Material Substances, 
or Sense-orgaus, or Mind. 


(B) On account of their being under the control of something 
else ;—Material Substances, Sense-organs and Mind are 
‘under the control of something else,’ in the sense that it is 
only under the impulse of Effort (of the Soul) that they pro- 
ceud to the actions of sustaining, propelling and aggregat- 
ing ;f while if these were themselves intelligent, they 


° Iu place of (0)  pdtearTAta Vishvanatha reads eqqareqrraTa, mean- 
ing—‘on account of the fact that what accrues to man must be the results of his 
own acts? The same reading is found in the Puri Sūtra Ms., and also in Sifra 
Ms. D, The Bhisya, the Varfiku aud the Tafparya road as iu the printed 


text. 


fThe Ta{parya explains that thesc three actions refer only to the:Body and 
the Sense-organs ; the arguments being formulated thus—(a) ‘The Body and the 
Seuse-orgausare under the control of something else, in the actions of sustaining, 
propelling and aggregating, severally,—because they are materia],—like the Jar ;’ 
and (b) ‘The Mind is under the control of something else,—Decuuse it is an ius- 
trument,—like the Axe.’ Sv that it is clear that all three act ouly under the influ- 
ence of somethin: elsa. 
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would be independent [and this would be incompatible with 
the arguments that bave been propounded in support of the 
i aa that the Body is under the control of something 
else}. : | 


(C) On account of the contingency that, if Intelligence be- 
longed to the Mind etc., it would mean that the results accru- 
ing to Man are those of acts nut done by himself.* Under 
Si. 1-1-17 it has been pointed out that ‘ Activity consists in 
the operating of Mind, of Speech and of Body’—T[and in the 
Bhagya on Si, 1-1-2, P. 8, it is shown that Activity, conducive . 
to Merit-Demerit, leads to Rebirth] ;- now if Intelligence be- 
longed to the Mind, or the Sense-organs, or the Material Sub- 
stances, [since the Intelligent beiugs must be independent 
agents, it would be those that would have to be regarded as 
the Agents of all Activity, as the doers of all acts ;--and yet 
alltheseare destroyed at death, and the only thing that remains 
after death is the Soul, which, being ez hypothesi, non-intelli- 
gent, has not been the doer of any deed;-~so that the results 
occurring in future births, from these acts, would fall upon 
the Soul, and not upon the Body, &c.; and] it would mean 
that what is experienced by the Soul (on rebirth) is the re- 
sult of acts done by others (the Body, &c.), On the other 
hand, if the Mind, &c. are held to be non-intelligent [and a 
being other than these, i.e., the Soul, be held to be the intelli- 
gententity, this latter, being independent, would bethe Agent, 
the doer of all deeds], then all these would be the instruments 
under the control of the intelligent Agent, and hence it 
would be only right that the Person, the intelligent Agent, 
acting through those instruments (of the Mind &c.), should 
undergo (on Rebirth) the results of. acts done by himself. 


The actions mentioned, —those of sustaining, etc,,—appear to be such as belong 
to the Body only ; itis the Body only that sustains of upholds things, that propells 
things, with the hand, f.i., and that goes on changing through the diverse aggrega« 
tions of its component particles, The last however is applicable to the Sense- 
organs also. That is how the Tatparya has spoken of the three actions as re: 
ferring severally to the Body and the Sense-orgaus. 


® This argument is aimed against those persons who accept the authority of 
the Veda, and thereby regard the Man as one to whom the results of acts accrue, 
but still attribute Intelligence, not to Man, but to the Body, ete, 
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Vartika on SO. (38). 
[P. 432, L. 6 to L. 16]. 


As a matter of fact our denial of Intelligence applies equal- 
ly to Material Substances, Sense-organe and Mind; but in the 
following Satras we speak of Mind only, singling tt out only by 

way of illustration—says the Bhagya. 


On account of reasons explained before elc. etc.~—says 
the Safra. (A) The phrase—on account of reasons ez- 
plained before--i.e., the arguments put forward in the 
Stitras 8-1-1, ef seq., have not been answered by the 
Opponent. (B) On account of their being under the con- 
trol of something else—-As a matter of fact, the Body, 
the Sense-organs and the Mind are under the control 
of something else, and it is only through the force of Effort 
(of the Soul) that they operate towards the acts of sustain- 
ing, propelling and aggregation. If they were themselves 
endowed with Intelligence, they would be independent, (C) 
On account of the contingency that if Intelligence belonged to 
the Mind, it would mean that the results accruing tv man are 
those of acts done by others, If the Body &c, were intelli- 
gont, then it would mean that the results experienced by man 
are the effect of acts done by these Bodies &c., and this 
would involve the absurd contingency of such results accru- 
ing to man as proceeds from acts done by others. On the 
other hand, if the Body &c. are not intelligent, then all these 
would be the instruments under the control of the intelligent 
agent, and hence ù would be only right that the Person, the in- 
telligent Agent, acting through these instruments, should under- 
go the results of acts done by himself. 

Bhagya on Sa. (39). 
[P. 177, L. 1 to P. 178, L. 2J. 

The Author now sums up® the well-established reasons. 

® ‘ Upasatigraha’ stands for Upasamhdra—says the Tatparya. 
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Siilra (89). 
(A) Aso BY REASON oF ‘ ELIMINATION’ AND ALSO 
(B) BECAUSE 1HE REASONS ADDUCED BEFORE ARE FIRMLY 
ESTABLISHED. 


{Oe (B) BEOAUSE OF REASONS ADDUCED REFORE AND 
(C) BY reason or Reappgarance*®|]—(St. 39). - 


The proposition under consideration is that ‘ Intelligence 
is the quality of the Soul.’ 

(A) Parishésa, ‘ Elimination’,—When in regard to a qua- 
lity, some likely substratu being denied and eliminated, and 
there being no likelihood of other substrata, we have the cog- 
nition of that likely substratum which remains undenied,-—we 
have what is called ‘Cognition by Klimination.’f In the 
present connection, for instance, we have the denial of 
‘Material Substances, Sense-organs and the Mind ’ (as likely 
substrata of Intelligence),—there is no other likely substance 
which might be suspected to be that substratum,—and the 
only substance that remains is the Soul,—so that the con- 
clusion is that ‘Intelligence is a quality of the Soul.’ 


(B) Also because the reasons adduced before are firmly 
established ;—i.e. because all the reasons that have been 
adduced as leading to the Conception of the Soul—beginning 
with Si. 5-l-) onwards—have not heen answered by the 
Piirvapaksin. The reference to the previously adduced 
reasons being established is meant to indicate (and lend sup- 
port to) the aforesaid ‘reasoning by Elimination’ (i.e. it is 
on account of those reasons that we are led to the notion that 
the Soul is the only substance to which Intelligence can be- 
long]; and it also serves to redirect attention to the direct 
‘proofs in support of the proposition under consideration. 


Or, we may take the phrase ‘ upapafféshcha’ as putting 
forward an additional reason ; [the meaning being as follows i 
—‘ The Soul, which is eternal, having performed meritorious 
acts in one body, reappears, on the death of that body, in 
Heaven among the Gods; while having performed sinful acts, 

it reappears, on death of the body, in the Hells; this ‘ re- 


*Thia is the socond interpretation of the clause Yafhk{ahé{¢ apapaf {éshcha, by 
the Bhsya (see below). 


i a This passage also occurs in the Bhagya on Si. 1-1-5, P. 19, Translation, 
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appearance, which consists in the Soul taking to other 
bodies, can be possible only if the Soul is a lasting entity ; 
on the other hand, if all that existed was a mere ‘series of 
sensations, and there were no persisting entity in the shape 
of the Soul, thera being no substratum for the said ‘ reappear- 
ance, it would not be possible. Then again ‘Samsara,’ 
‘series of births,’ which consists of the connection of a single 
entity with several bodies, ès possible,—and ‘ Deliverance’ or 
‘ Final Release,’ also, which consists of fresdom from the 
series of bodies, is pussible—fonly if there isa persisting 
entity in the shape of the Soul |; and if there be nothing apart 
from the ‘series of sensations,’ since there would be nothing that 
could traverse the long path(of Births and Rebirths), there 
would be nothing that could be freed from the series of bodies ; 
so that in that case both ‘ Metempsychosis’ and ‘ Final Release’ 
would be impossible. Further, if there were nothing but a 
‘ series of sensations,’ then each individual living being would 
consist of several diverse entities; so that the entire phenom- 
enon of his life would be disjointed (the act begun today and 
finished tomorrow being done by two distinct entities, it would 
not be recognised as the same on both days), undistinguisha- 
ble [i.e., not properly distinguished from what belongs to 
another person; the entity finishing the act to-day being as 
different from that which began it onthe previons day as 
any strange person) and confused [as no discrimination of 
personalities would be possible, the entire business of the 
world would be mixed up}.* Aud another inevitable result of 
this would be that there could be no Recollection; for what 
has been seen by one personality (which was present yester- 
day) cannot be recollected by another (that has 
taken ita place today); for Recollection is only 
the recognition by the same cogniser of the previously-per- 
ceived thing,—it appearing in the form ‘ I have known this 
object before’; and it is clear that in this the same cogniser 
re-cognises what he had known before; and this re-cognition 


Bha. P. 178. 


® The Taiparya explains the ‘confusion’ as being due to the fact that every 
entity, according to the Bauddha sensationalist, being a mere ‘negation of contrary,’ 
all persons would be the same, and no distinction as between the ‘Brahmana’ 
and the.‘ Kgattriya’ and so forth would be possible; so that there would be no 
discrimination of their duties such as the ‘ Brabmaya alone shall perform the Soma- 
sacrifice,’ ‘tho Kgattriya alone shall perform the Rdjasfya’.and so forth. 
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is what is called ‘Recollection’; and no such phenomenon 
could be possible if there were no other persistent entity eave 
a ‘series of Sensations,’ 


Varlika on St. (39). 
(P. 432, L. 16 to P, 433, L. 5.] 


The author now sums up the well-established reasons in the — 
Satra—‘ also by reason of Elimination gc. gc.’ The Proposition 
undey consideration is that ‘Cognition is the quality of the Soul’ 
—says the Bhiasya. 

‘Because the reasons adduced are firmly established’'— 
Since the reasons that have been adduced in 
this Adhyaya in proof of the Existence of the 
Soul have not been shaken. 


‘ By reason of Elimination'—The quality of Cognition 
being denied in reference to the Body, the Sense-organs and 
the Mind, there being no other Substance left to which the 
said quality could belong, and the Soul being the only likely 
Substance left,—Cognition is regarded as being the quality of 
the Soul, 


The term ‘ Upapaf{@h’ may be taken as embodying a 
separate reason for the eternality of the Soul.  “ Whose 
Upapatti, Possibility, is it that proves the Soul's eternality ?” 
It is the possibility of Metempsychosis and Final Release. 
All this is clearly explained in the Bhagy. 


Safra (40). 
RECOLLECTION (MUST BELONG) TO THE SOUL; FOR IT 
18 THE SOUL THAT 18 ENDOWED WITH THE OHARAOTER OF — 
THE ‘ Coaniser. —SO. (40). 
Bhagya on Si, (40), 
[P. 178, L. 4 L, to 9.] 


The term * Upapadya{2,’ ‘must belong,’ ‘is to be supplied, 
to the Sūtra ; the sense being that Recollection must belong to 


Var, P. 433. 
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the Soul, and not tua mere Series of Sensations ;—the particle 
‘fu’ expressing certitude (‘must’). ‘Why so?” Be 
cause tt is the Soul that is endowed with the character of the 
cogniser ; i.e. * being cogniser ’ is the character, the peculiar 
characteristic, of the Soul. It is the Soul that is spoken of as 
‘shall know,’ ‘knows’ and ‘has known,’ which shows that 
the Soul is related to cognitions appearing at all the three 
points of time; and that the Sout has these cognitions per- 
taining to the three points of time is realised by each pere 
son in his own experience,—every person having such no- 
tions as ‘1 shal] know,’ ‘I know’ and ‘I have known.’ Hence 
it follows that he who is endowed with the said peculiar 
feature, to him belongs Recollection, and not to a mere Series 
of Sensations, apart from the Soul. 


[The Varfika has nothing to say on this St, 40.) 


Bhasya on Sü. (41). 
CP. 178, L. 9 to P. 179, L. 20.) 


lt has been explained (under Sü. 53) that ‘ Recollections 
do not appear simultaneously, because the causes of Kecol- 
lections do not appear at one and the same time’ ;=and now the 
question urises—“ From what causes does Recollection 
arise ? ” 
The answer is that—Recollection arises— 
FROM SUCH CAUSES AS—(a) ATTENTION, (b) ASSOCIATION, 
(c) BETENTIVENESS, (d) INDICATIVE, (6) DISTINGUISHING 
FEATURE, (f) LIKENESS, (9) OWNEKSHIP, (h) SUPPORTER, (i) 
SUPPORTED, (Jj) RELATIONSHIP, (k) SEQUENCE, (l) SEPABA- 
TION, (M) CO-PROFESSION, (n) ENMITY, (0) SUPERIORITY, (p) 
ACQUISITION, ‘g) COVER, (r) PLeasuRE AND PAIN, (8) Dee | 
SIRE AND AVEKSION, (t) Fean, (u) NEED, (V) PROFESSION, 
(W) AFFECTION, (œ; Merit AND (y) Dewert, (Si. 41), 


(a) Altention—the fixing of the Mind, with the desire to 
recollect something, and the pondering of the peculiarities of 
the thing desired to be recalled—is a cause of Recollection. 
—(b) <Association—is either (l) the arranging of several 
things in a connected chain, things so connected bringing 
about the recollection of one another, either in the order in 
which they have been arranged, or in some other order; or 
(2) the fixing of things (in the plexuses of the Body) to 
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be remembered with those already known,—such connecting be- 
ing done with the help of the Science of Concentration (Yoga). 
—(c) Relentiveness—the faculty produced by the repeated 
cognition of like things ; and this quality of Faculty, belonging 
to the Soul, is called ‘ Retentiveness’; this also, like others, 
is a cause of Recollection. —(d) /ndicative—this is of four kinds 
—(1) conjunct, (2) inherent, (3) co-inherent in one substratum, 
and (4) contradictory ; (1) e.g. smoke is the conjunct ‘indicative’ 
of Fire; (2) the horn is the inherent ‘indicative’ of the Bull; 
(3) the hand is the co-inherent ‘indicative’ of the feet ; and 
as also Colour of Touch; and (4) the non-material substance 
is the contradictory ‘indicative’ of the material substance.— 
(e) Distinguishing feature—as found ina living being—re- 
minds us of the race or family to which that being belongs,— 
in such forms as ‘this belongs to the race of the Vidas,’ ‘ this 
belongs to the family of the Gargas, and so forth.—(f) Like- 
ness—the likeness of Dévadatfa in the pictures reminds us 
of Dévadatta—(g) Ownership—the master reminds us of the 
servant, and the servant of the master.—(h) Supporter—one 
is reminded bythe landlord of his tenauts.—(i) Supported 
—tho servant reminds one of the landlord.—(j) Relationship*® 
—the pupil reminds one of the Teacher, and the Priest of 
the person at whose sacrificial performance he officiates.— 
(k) Seguence—as inthe case of a number of acts to be done one 
after the other (the preceding reminds us of the succeeding). 
—(l) Sepurution—when one is separated from a person and 
feels the separation, he remembers him frequently,—(m) 
co-profession—one cutter reminds us of another cutter.— 
(n) Enmity—of two rivals the sight of one reminds us of the 
other.—(o) Superiority—reminds us of that which has produc- 
ed the superiority.—(p) Acquisttion—when one has either ac- 
quired a thing, or wishes to acquire it, he is frequently re- 
minded of it.—(q) Cover—when the sword is remembered 
by its scabbard.—(r) Pleasure and Pain—remind us of what 
causes them.—(s) Desire and Averston—remind oue of what 
is liked and what is disliked.—(t) Fear—reminds one of the 
cause of fear —(u) Need—reminds one of what he needs, in 
the shape of food or clothing.—(v) Profession—the chariot- 


Sone sort of ‘ Relationship’ is involved in all that is enumerated here. [cence 
‘Relationship’ here stands for those other than the onces specially enumerated.— 


Tåtparya. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 3 -2-41 1373 


maker is recalled by the chariot—(w) Affection—one fre 
quently remembers the woman whom he loves.—(x) Merit 
——reminds one of his previous births; and Merit also 
enables one to retain what he reads and hears.—(y) (/emerit— 
reminds one of the causes uf pain suffered in the past, 


These several causes of Recollection are never cognised 
at the same time; hence no simultaneous Recollections are 
possible, 


_ The Sūtra is merely suggestive of what causes Recollec- 
tion; it is by no means exhaustive,® 


Virfika on Sù. (41). 
(P. 433, L. 5 to L. 12], 


It has been pointed out that Recollections aro not simul- 
taneous because the causes of Recollection do not appear at 
one and the same time. “ From what causes does Recol- 
lectiou arise?” In answer to this the Sūțra (4!) cnumeratos 
the causes of Remembrance with a view to show that they 
cannot appear at one and the same time. _ 


From all that has been said above it follows that dppre 
hension is nut eternal. 


Eud of Section (3). 


Qu... --—— my 


© There are other causes also ; e.g., Iusanity tends to revive old memuries— 
Fufparya. 
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Section (4). 
{Sitras 42-45.] 
APPREHENSION DISAPPEARS SOON AFTER APPEARANCE, 
Bhagya on 8a. (42). 
[P. 179, L. 20 to P. 180, L. 15.] 


Budd@hi, Apprehension, having been proved to be non- 
eternal, it would follow that it vanishes soon after appear- 
ance; and yet there are several non-elernal things? (e.g. the 
Jar) which continue to exist for a time more or less remote 
(from the time that they are produced) ;—hence there arises 
the doubt—Is Apprehension entirely evanescent (disappear- 
ing soon after appearance), like Sound ?—or is it durable 
for some time longer, like the Jar? 


We accept the view that it is totally evanescent. 
* Why so?” 
Satra (42), 


BECAUSE THERE 18 APPREHENSION OF Motion, WHICH 
18 FLEETING. 


Because there is apprehension of Motion whic’ is fleeting 
(not durable).—In the case of the arrow shot from the bow 
we perceive a series of motions till the arrow drops down ; 
and since every cognition is restricted toa single object, it 
follows that, just as there is a series of (fleeting) mo- 
tions (in the arrow), so must there be also a series of 
corresponding cognitions. In the case of the apprehen- 
sion of (comparatively) durable things also, inasmuch 


© The printed text as well as the Puri Mss. read ‘nityandm’ ; but the sense 
requires ‘anifyanam’; the Vartika has neither xifyandm nor anifydudm. The fact 
of nitya, eternal things, being snch as continue to exist longer, can have no bear- 
ing upon Buddh), after this las been proved to be non-eternal, The meaning clear- 
ly is—it having been proved that Baddhi is non-eternal, this would naturally im- 
ply that it is fleeting, evanescent, disappearing soon after appearance ; and 
several non-sternal thiugs are found to have longer duration ; hence the Doubt in 
regard to Bugdhi, asto whither it is entirely evanescent or it has some duration. 


With the reading ‘ nifyänam’ the only sense that can be deduced from the 
passage is as follows—‘If Buddhi is non-eternal, it should be entirely evanescent ; 
and if it iz eternal, it should continue to exist; hence the doubt.’ 
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as we find that the perception ceases when the thing is hidden 
from view, [it follows that in this case alsothere is a series of 
several evanescent cognitions] ; that is, when the Jar, which 
is durable, is perceived, we have a series of cognitions, until 
something comes between (the Jar and the Perceiver) ; it is 
for this reason that as soon as something happens to inter- 
vene, the perception of the Jar ceases. If Cognition were 
durable (not evanescent), then the perceptional cognition of 
the Jar should continue even if the Jar has been hiddon 
from view [which however is not found to be the case, and 
hence it follows that there is a series of several evanescent 
cognitions}. - ‘he phenomenon of Recollection also does 
uot* prove the durability of Cognitions; for what brings 
about Recollection is the /mpression produced by the Cogni- 
tion (and sof the Cognition itself), | Some people have 
argued that—‘ Cognition must be regarded as durable, 
because we find Recollection of things apprehended by the 
coguition,—and no such Recollection would be possible if 
its cause, in the shape of the corresponding cognition, were 
non-eternal.” = But the fact put forward is no proof 
(of the proposition set forth), “Why?” Because what 
brings about ‘the Recollection is, not the Cognition, but, 
the Impression produced by the Cognition; and this Im- 
pression is a quality entirely different from the Cognition. 


“ What is said cannot be accepted ; because no reason has 
been adduced in its support,” 


[The reason is this]—If Cognition were something durable, 
then the perception itself would continue Ifor a long time, 
and there would be no room for Recollection at all. | That 
is, s0 long as the original Perception would continue to 
exist, the object cognised would remain ‘ perceptible,’ and 
while the Perception itself is there, no ‘Recollection ' is 
possible. 


The Puri Mss, read smrifishcha liñgam, ‘Re-collection does prove;' in 
that case buddhyavasthand should read as ‘ buddhyzvyavas(hind.’ But the roading 
of the printed text gives better sense. Things seen now are remembered after 
several days ; this night be regarded as indicating that the cognition of the thing 
has continued to exist during all these days. But tho fact ie that the cognition 
is not the immediate cause of Re-collection, which is directly produced by the 
Impression loft by the coguition, 
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Vartika on Si. (42). 
[P. 433, L. 13 to P, 435, L. 4.| 


Apprehension having been proved to be non-eternal, it 
would follow that it is totally evanescent; and yet some (non- 
eternal) things are found to be enduring in their character; 
hence there arises the doubt—as to whether Apprehension 
is totally evanescent, like Sound, or it is durable, like the 
Jar. The right view is that it is totally evanescent. 


“ What is the exact maaning of the term ufpanndpaoar- 
gini, (used in the Bhagys)?” 

What it means is that it is destroyed more quickly than 
ordinary transient things; it doas not mean that it is des- 
troyed immediately after it comes into existence. 


“ What is the reason (in support of the view that Appre- 
hension is evanescent)?” (The reasons are the following] 
—(A)‘ Apprehension is more fleeting in its character than 
other things,—becanse, while belonging to a definite commun: 
ity, and being perceptible by ordinary human beings like 
ourselves, it subsists in an all pervading substance (Soul), 
—Jlike Sound. ’—({B) And in support of the proposition that 
‘fresh cognitions appear at each momant, we have the reason 
—‘ because being an Instrument,* each Cognition illumines 
(renders perceptible) a distinot object ;—whatever is fuund to 
be an illuminator of an Individual object i3 always found to be 
flecting.in its character,—e g. the Lamp ;—and as a matter of 
fact each individual Cognition illumines each individual thing 
from among such as are coming into existence and disappearing 
at every moment ;—bence Cognition also must be fleeting in ita 
character;—or (C) ‘ Apprehension is fleeting—because being 
a quality, it is perceptible by the internal organ of perception, 
—like Pleasure.’ 
~ © Cognition is an ‘instrament’ in the bringing about of the notions of acqhiring 
or getting rid of the thing cognised, 
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It is with a view to point ont all these facts that we have 
the Sifra— Because there is apprehension of motion, which is 
fleetiny. 

Question.—" If the Cognition of fleeting objects is fleeting 
ina the Sdfra implies)—then,* when such durable things as 
the Jar and the like are perceived, is the cognition, then, 
durable, like the Jar ?—or is iteven then only fleeting?” 


Answer—In the case of the cognition of durable things 
also, the Cognition must be regarded as fleeting, because 
there is cassation of Perception.—That is to say, when snch 
durable things as the Jar and the like are perceived, then also 
Cognitions appear only ina serie3.—‘t How is this known?” 
—Because the perception ceases when the thing is hidden 
from view; if, like the Jar, its Perception also were durable, 
then the Perception should have continued to exist even after 
the Jar becomes hidden from view. As a matter of fact 
however, the Perception is not found to continue to exist. 
Hence the conclusion is that Apprehension is not durable. 


“ Inasmuch as there is Recollection, the Cognition must 
ba durable. That is, if Cognition were fleeting, there could 
be no Recollection, for we never find Recollection appearing 
when there is diversity in the cognition; just as there is no 
Recollection of things cogaised by other persons ;—and yet 
there does appear the Recollection of things ;—from which 
it follows that Cognition is durable.’ 


This is not right ; for from the phenomenon of Recollec- 
tion itself it follows that Cognition is no! durable : If Cogni- 
tion were durable, there would be no room for Recollection ; 
for * Recollection’ is the name of that re-cognition of things 
which is preceded by the cognition thereof, and which appears 
on the disappearance of that cognition ; as we find in the case 
of the Recollection in the form ‘J have seen this thing’; 
-© Avasthi{am’ isthe right reading ; not ‘bugghiofhifam’, | 
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and no such Recollection would be possible if the criginal 
Perception itself lasted during all the time. Further, 
Recollection proceeds from something ; hence it cannot serve 
as a reason (for the durability of Cognitions). That is, the 
Recollection, that is regarded (by the Opponent) as indica- 
tive of, reason for, the durability of Cognitions, is not such 
an indicative at all; as it proceeds from something else; what 
does continue to exist is the Impression pro- 
duced by the Cognition; and it is from this 
Impression, through the help of such causes as Attention and 
the rest (enumerated in Si. 41), that Recollection proceeds 
(and not from the Cognition directly). 

“ But there is no reason.” If you mean by this that— 
“ What ia the reason for asserting that Recollection proceeds 
from Impression, and not from the enduring cognitions ?” 
—the answer is that the phenomenon of Recollection itself is 
the reason; i.e, if Cognition is lasting, there can be no Rec- 
ollection. 


Var. P. 435. 


Sutra (438). 
[Objection] —*“ Ir CuGNITION WERE EVANESCENT, THE 

PERCEPTION OF THINGS WOULD BE ALWAYS INDISTINCT ; JUST 

“LIKE THE INDISTINCT PERCEPTION OF COLOUR DURING LIGUT- 

NING-FLASH. —(SG, 45). 

Bhasya on Si. (43). 
[P. 180, Ll. 17-20,] 

“If Cognition is evanescent, then the perception of all 
cognisable things should be indistinct; just as during light- 
ping-flash, the light ofthe flash being evanescent, the percep- 
tion of colour is indistinct. As a matter of fact, however, the 
perception of things is quite distinct. Hence the view (that 
‘Cognitions are evanescent ’) cannot be right.” 

Vartika on Sii. (43). 
[P. 435, Lil. 8-10.) 

“ If Cognition were evanescent $c. §c.—says the Safra. 

Jf Cognition is not lasting, the perception of every percepti. 
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ble thing should beindistinct; just as the Cognition of things 
illumined by a lightniug-flash is always indistinct.” 
| . Siitra (44). 
[Answer]—THe VERY REASON PUT FORWARD IMPLIES 
THE ADMISSION OF WHAT 18 SOUGHT TO BE. DENIED, 
(Si 44), 
| Bhagya on Si. (44). 


[P. 181, Ll. to L. 21.] 


What is sought to be denied (by the Opponent) is that 
‘Cognition is evanescent’; and this is exactly what is admit- 
ted when he asserts (in Si. 43) that “the cognition should be 
indistinct like the indistinct cognition of Colour during light- 
ning-flash.” For if cognition is indistinct, it follows that it is 
also evanescent. 


As a matter of fact, the diversity in the character (dis- 
tinct or indistinct) of cognitions is due to the diverse nature of 
their causes, and not to any diversity in the cognition itself,® 
That is, the fact that Cognition is at one time distinct 
and at another indistinct, is due to the diverse nature of the 
causes of Cognitions; so that where the cause of the cogni- 
tion is evanescent, the cognition is tvdistinct, while where the 
cause is lasting, the cognition is distinct; and the said dis- 
tinctness or indistinctness is not due to the non-evanescence 
and evanescence (respectively) of Cognitions. ‘“ Why ? Be- 
cause ‘Cognition ' is the apprehension of a thing, be it dis- 
tinct or indistinct, it is what is called ‘cognition.’ What 
happens is that, when the special features of a thing are not 
perceived,—and only its general features are perceived,—then 
the cognition is distinct, so far as the cognition of these gene- 
ral features is concerned ;f and if a further cognition of 


© This has been printed as Siitra. But neither the Nydyasitchinibandha, nor 
Vishvanatha, nor any Sitra—Ms. roads any such Så fra. 


+ It appears better to read this passage as STATFUNEQATIR QETE —the 
meaning being that ‘when general features are perceived and not the special 
features, the cognition is ‘indistinct.’ But in deference to the Vdr{ika—and in view 
of the reading in all Mss.,—we have admitted the reading of the printed text, 
and translated it in accordance with the explanation of the Varfika. 
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something else (in the shape of the special features) does not 
appear, this is due to the absence of the necessary causes; 
—on the other hand, when tle thing is perceived, as along 
with its general features, and also as along with its spevial 
features,—then the cognition is clearly distinct ;—and 
where the special features being unperceived, the general 
features aloue are perceived, the cognition is®* clearly indistinct 
—(but only so far as the special features are concerned}. In 
the present context, the presence of special features is clearly 
* something else’ (vigaydafura) in comparison with the presence 
of general features ; and if there is no cognition of this ‘some- 
thing else,’ (and there is consequent indistinctness, this is 
due to the absence of the causes of that cognition —and not 
to the evanescent character of the Cognition (as the Oppo- 
nent seems tu think). Iu fact a cognition that is quite iu keep- 
ing with the character of its object is always distinc! ; s0 that 
each Cognition pertaining to its owe particular object, even 
the cognition of generalities, should be regarded as distinc’, 
so far as its own particular object is concerned ; and similarly 
the cognition of peculiarities should be regarded as distinct, 
so far as its own object is concerned ; for the simple reason 
that eash cognition pertains to its own particular object. So 
that when the Opponent brings forward (against us) the 
contingency of cognitions being tadistinct,—what is that 
object of which the cognition would have to bo indistinct, on 
account of the evanescence of cognitions ? 


As a matter of fact, there being several features iu the 
object perceived, there arises a diversity in the cognitions (of 
that object); and it is tothe presence or absence of such 
diversity that distiuctness or indistinctness is due. -That is, 
every object has two kinds of features, general and special, 
and in regard to each of these there are diverse cognitions ; 
if both these kinds of features are present (and perceived) 
in an object, then the cognition is distinct, so far as that 
object is concerned; if however only tho general features 
are perceived, the cognition is indistinct. It is in this man- 
ner that we can explain the appearance of distinct and indis- 
tinct cognitions, | 


* In pluce of agag ffr, read wqaeafafy, as in Puri, Ms. B. 
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(P. 435, L. 10 to P, 436, L. 4.] 
The very reason put forward $c. §c.—says the Safra. 


What has been urged by the Opponent in S&. 43 is net 
right; as it involves self-contradiction. When he says— be- 
cause cognitions would be indistinct they should be regard- 
ed as lasting '—he admits the evanescent character of cogni- 
tions, which is what he has set about to traverse; and since 
he admits it, he contradicts his own assertion that ‘ Cogni- 
tion is lasting.’ Further the indistinctness of cognitions 
being dueto other causes, it can not indicate their evanescence 
{hence it is not right to say that if cognitions are evanescent, 
the perception of things should be indistinct], Whether 
apprehension is distinct or indistinct is not due to the durability 

or evanescence o£ the Cognitions ; it is due to the difference in 
the causes of apprehension. Then again, what has been urged 
is an impossibility į that is, as a matter of fact there is no 
such thing as an indistinct Cognition ;—why ?—because 
Cognition is nothing more than the apprehenston of the 
thing [Cognition per se being always distinct]; cognition 
consists only in the apprehension of things; and this 
‘apprehension of things’ is twofold—one pertaining to the 
general features of the thing, and another pertaining to its 
special features. That which pertains to the goneral features 
is distinct, so far asthe general features are concerned; so 
also is that which pertains to the special features (distinct 
in so far as the special features are concerned) ; and so on 
every cognition of a thing is distinct, so far as that thing is 
concerned. Thus then, when the Opponent brings forward tha 
contingency of cognitions being indixtinct,—what is that object 
of which the cognition would have to bs indistinct, on account 
of the evanescence of Cognitions? (Bhagya) 
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‘ But this would go against the ordinary experience of 
men: If there are no distinct and indistinct 
cognitions, then whence do we have such ex- 
pressions in ordinary usage as—‘ I perceive distinctly’ ?” 


Var. p. 346. 


There is no force in this; as the usage is capable of an- 
other explanation. In regard to things endowed with general 
and special features, there is no distinctness ov tndistinctness 
in the eognitions themselves; the cognition is regarded as 
indistinct simply because the thing is cognised only in its 
general features, and the desire for perceiving its speciat 
features remains unfulfilled. 

Bhasya on S&. (45). 
[P. 181, EB. 21 to P. 182, L. 5.] 


As a matter of fact also, mere evanescence either of the 
the cognition or of the cognixed object, does not necessarily 
make the apprehension indistinct [as the Purvapaksi: asserts 
m Sü. 43). What has been urged is not t true ;— 


Salra (45). 


THe SAID PERCEPTION WOULD BE HIKE THE DISTINCT 
PERCEPTION OF THE CONTINUOUS SEKIES OF LAMP-FL3MES.— 
Sa. (45, 

Even if Cognition is evanescent, the perception of things 
must be regarded as distinet—why ?—because it is lika tha 
perception of the continuous series of lamp- flames; ie when 
the flames of a amp appear mM æ continuous series, every one 
of the perceptions thereof is evanescent ; as also is every one’ 
of the individual flames perceived ; and inasmuch as every 
perception pertains to its own individual object, there exist 
as many perceptions as there are flames; and yet in thig 
case we find that the pereeption of each of these flames is 
quite distinct. 


In Su. 44, the author has met the Pfirvapakga by a sort of silencer, pointing 
out to him that his own statement admits what he seeks to demolish. Now, in the 
following Sitra, he states his real argument against the Opponent’s contention, 


t ¥ishvanatha, and also the Vartika take this xa as part of the Safra. 
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Vartika on Si. (45). 
[P. 486, L. 4 to L. 11.] 


Further, the premiss (of the Opponent’s argument) is not 
true ; it is not quite true that whenever the cognition and the 
object cognised are evanescent, the perception is indistinct. 
What the Opponent alleges is not true, as the said perception, 
elc., etc.—says the Sara. In the case of the Lamp-flames it 
is found that each individual flame appears in a continuous 
series—and thus there is evanescence of the coynised objects, 
as also of their cognitions; and yet the perceptiva of them 
as ‘flames’ is quite distinct, aad just as it happens in the 
case of the Flames, sv wou d it be in the case of other things 
also. 

Thus it is established that Apprehension is totally 
evanescent, 


End of Section (4). 


Section (5). 
[Sūtras 46—55.] 
Apprehension ts no! a quality of tke Budy. 


Bhasya on Sa. (46). 
(F. 182, L. 5 to L. 9.] 


Intelligence or Sentience would appear to be a quality of 
the Body, as it' is found to be present wheu the Body is pros- 
ent, and absent when the Body is absent ; but— 


AS A MAPPER OF FACT, IN SUBSTANCES WE PERCEIVE 

THEIB OWN QUALITIES AS ALSO THE QUALITIES OF OTHERS ; 

SO THAT THE MATTER 18 OPEN TO DoUBT.—(Sitra +6.) 

The mere fact of Intelligence being present when the 
Body is present leaves the matter doubtful; for in water we 
perceive Fluidity, which is its own quality, as also warmth, 
which is the quality of another substance (Fire). Hence 
when we perceive Intelligence in the Body, there arises a 
doubt as to whether the Intelligence perceived is the quality 
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of the Body itself, or it is the quality of some other 
substance. 
Vartika on Sù. (46). 


[P. 436, L. 11 to P. 437, L. 4] 

Intelligence or Sentience would appear to bea quality of the 
Body,—as it is founu to be present when the Body is present, 
and absent when the Body is absent. When one thing is found 
to be present during the presence of another, and absent during 
its absence, then it is regarded as belonging to this other 
thing ; as we find in the cass of Colour &c. 


But the were fact of Sentienre being present during tho 
presence of the Body cannot prove that it is a quality of the 
Body ; because existence of one thing during the presence 
of another is possible also when one is the quality of some- 
thing totally different; eg.—(a) Cognition, Disjunction and 
Faculty are vot the qualities of Motion, and yet these are 
present only when there is Motion, and absent when Motion 
is absent ;—(4) again Sound appears only when Cognition, 
Disjunction and Sound are there, and yet it is not a quality 
of these. In fact that one is the quality of another is shown 
only by its being perceived in the latter ; i.e. when Colour 
&c., are actually perceived as subsisting in a certain object, 
they are regarded as a quality of that object. Further, if 
one were to seek to deduce the fact of Sentience being a 
quality of the Body from the fact that it is present when the 
Body is present,—the premiss would be one that is not true 
(not admitted).; for all that ean be said is that 
although Sentience is perceived, it is not per- 
eeived tn the Body; itis open to doubt whether Sentience 
subsists in the Body, or in something else. Even admitting 
that Sentience is perceived in the Body, it is doubtful wheth. 
er it is a quality of the Body or of something else; for as a 
matter of fact in substances we perecive, ete. etc.—says the 
Siitra ; the meaning of which is quite clear. 


Var. P. 437. 
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Bhasya on St. (47). 
[P. 182 L. 10 to P. 183, L. 3.] 
[Nidddanta.} 


Sentience is not a quality of the Rody. “Why?” 
Broause COLOUR AND OTHER QUALITIES CONTINUE TO 
EXIST AS LONG AS THE Bopy exists.—(Si. (47). 


As a matter of fact, the Body is never found to be with- 
out colour and such other qualities ; without Sentience, on the 
other hand, it is actually found (when itis dead, for in- 
stance); in the same manner as Water is found without 
warmth. Hence the conclusion is that Sentience is not a 
quality of the Body [just as warmth is not quality of water].* 


“ It may be like Faculty.” 


That cannot be; as there is no cessation of any canse 
(of Sentience). In the case of Faculty, it is found that 
when it ceases to exist in an object, (the Body, eg.) 
this object is not quite the same as what it was when the 
Faculty was present; for as a matter of fact, Faculty 
ceases to appear in an object only when the object has 
become deprived of those factors (such as Propulsion 
and the like) that were conducive to the appearance of 
the Faculty ;—in the case in question on the other hand, 
when NSentience ceases to appear in the Body, the Body 
is exactly what is was when Sentience appeared in it 
[and there is no deprival of any factors, the only cause of Sen- 
tience, according to the Opponent, consisting in the Body 
itself, which is still intact]. Hence (the case of Sentience 
not being analogous to that of Faculty) it is not right to 
urge, in answer to our argument, that “the absence of 
Sentience in the Body is like the absence of Faculty.” 


If (in order to escape from the said difficulty) it be held 
that the cause of Sentience in the Body is something else 
(and not the Body itself), then this cause could subsist either 


© The reason is formulated in the form of a Hypothetical Reasoniag, by Vishva- 
natha.—' If Sentience were a quality of the Body, it would, like Colour &c., exist 
as long as the Body exists.’ The Parishudghi formulates it in the form of a regu- 
lar Inference; - ‘ Sentience, &c., are not the quality of the Body,—because, like 
Sound, they do not exist as long as the substratum.’ Colour, in this case, being 
treated as an Instance per contra. 
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in the Body itself, or in some other Substanee, orin both (the 
Body as well as another Substance) And none of these can 
be maintained ; because there would be no reason for any 
restriction (such as the following ): (a) The 
cause of sentience subsisting in the Body itself, 
there would be no reason for any such restriction as that Senti- 
ence should appear therein at certain times, and not at others ; 
—(6) the cause of seutience being in some other substance, 
there can be no reason for the restriction that while senti- 
ence appears in the Body, it does not appear in pieces of stone 
and such other things * ;—(«) if the cause of sentiance subsists 
in both (Body and the other substance), thera can be no reason 
for the restriction that Sentieuce appears in the Body, and 
not in other substances that belong to the same category as 
that Body. 


Bha P. 183. 


Varttka on Si. (47). 
{P. 457, L, bto P. 438, L. 4.] 


Sentience cannot be a quality of the Body,-—hecause Colour 
and other qualities continue to exist as lung as the Body exists ; 
the Sü/ra has cited the instance per contra (see Bhigya); (the 
argument being)—the qualities that belong to the Body 
continue to exist as long as the Body exists,—e g. Colour and 
other qualities ;—Sentience however does not subsist as long 
as the Body lasts ;—hence Sentience cannot be a quality of 
the Body, An instance per similarity, we have in the form 
of the warmth of water. 


“lt may be like FPuculty.” If you mean by this that 
— Just as Faculty, while being a quality of the Body, doea 
not subsist as Jong as the Body lasts, so would Sentience 
also,” —then, our answer is that this is not right, as there is 
no cessation of the cause. Of the Faculty, the cause does not 
consist of the Body only ; as a matter of fact, it is found to 
appear when there are such causes present as Propulsion and 
the like; so that it is only natural that Faculty should appear 


© Puri Ms. B rightly reads a xa after ‘ logtadisvif yatra.’ 
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in the Body when these causes are present, and should not 
appear when the causes have ceased to exist, No such appear- 
ance and "on-appearance should be possible in the case (of 
Sentience) where the only cause (the Body) continues to 
exist. “But the cause of Sentience also may be (some- 
times) absent in the Body.” If you mean by this that 
—*" Just as the cause of Faculty is (sometimes) absent, so 
may also the cause of Sentience be, '—this cannot be right, 
for vone of the alternatives possible is admissible, The 
eauso of the appearance of Sentience in the Body—does this 
cause subsist (a) in the Bodv? or (b) in some other substance ? 
and if it subsists in the Body, does it subsist as long as the 
Body lasts? or is it occasional (due to some cause)? If it 
subsiated as long as as the Body lasts, then the Body should 
never be found without Sentience, the cause of Sentience 
being always present. If, on the other hand, it be occasional, 
then that which is the occasion or eause of 
the cause of Sentience should also be sent- 
ient. (b) If the cause of Sentience subsists in some other 
substance, then it behoves you to explain the reason why the 
cause subsisting in some other substance produces Sentience 
in the Body, and not in anything else, Further, is the cause 
subsisting in the other substance eternal or non-eternal ? If 
it is pon-eterpal, is it durable for any length of time? or 
transient, lasting for a moment? All these questions would 
arise in regard to the eause, just as they do in regard to 
Sentience itself. 


Var. P. 438. 


Bhagya on Si. (48). 
[P. 183, L. 4. to L. 8.) 


Some people might argue thus :—“ In the case of the 
object possessed of the quality of dark colour (e.g. the un- 
baked Jar), we find that there is cessation of that Colour 
(while the object continues to exist); and in the same manner 
there may be cessation of the quality of Sentience (while the 
Body, of which it is a quality, continues to exist).”’ 
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Safra (48). 
THIS HOWEVER IS NOT RIGHT; BECAUSE (IN THE CASE 

OF THE OBJECT CITED) THERE IS APPEARANOS OF ANOTHEB 

COLOUR DUS To BAKING. (SQ. 48). 

In the case of the object cited (i.e. the Jar) there is nota 
total disappearance of all Colour; all that happens is that 
the dark Colour having disappeared, another Colour, red, is 
ae by baking ;—in the case of the Body, on the other 

and, there is, at death, a total disappearance of Sentience (and 
nothing appears in its place),* 
Varfika on St. (48). 


Some people argue that—‘ Things are found to possess 
the quality of Dark Colour,—aad yet such colour does not 
continne to exist as long as those things last.” This 
however is not right; because there is appearance of another 
Colour due to bauking—says the Si{ra. When the other Colour 
appears (in the Jar), there is not a total destruction of the 
Dark Colour; the cessation of Sentience (in the dead Body) 
on the other hand, is absolute. 

Bhagya on Si. (49). 
(P. 183, L. 8 to L. 14.] 
Fnrther, 


INASMUCH AS QUALITIES PRODUCED BY HEAT ARE FOUND 
TO BK DUS TO THE PRESENCE OF COUNTER-ACTIVE FORCES, 
THB ORITIOISM BASED UPON THE ANALOGY OF THESE CANNOT 
BE RIGHT, (Sù. 49). 


As a matter of fact, qualities are found to be produced 
by heat in only such substance in which there are present 
forces counter-active (destructive) of the previous quality ; 
that this is so is shown by the fact that the qualities produced 
by heat are incompatible with the previous qualities, In the 
Body, on the other hand, we do not find present any force 
counteractive of the quality of Sentience,—by reason of the 

presence whereof there could appear any new quality in- 


® Viehvanatha takes this Safra as coming from the Opponent; the meaning 
being—“ The Siddhanga view is not right ; as we find new colours produced (and 
old ones destroyed) by heat, while yet the substance remains the same.” 
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compatible with the (previous) quality of Sentience; and it is 
only from the appearance of such new quality that the counters 
action (destruction) of Sentience (and hence the impossibility 
of its continuing as long as the Body lasts) could be inferred. 
Thus there being nothing to counteract the quality of 
Sentience, it should continue in the Body as long as the Body 
lasts (if itis a quality of the Body), As a matter of fact 
however, it does not so continue to exist. Hence the conclu-« 
sion is that Sentience is not a quality of the Body, 


Varfika on Si. (49). 
[P. 438, L. 9 to L. 17]. 

For the following reason also (Sentiencə cannot be a 
quality of the Body)—ZJnasmuch as qualities produced by heat 
eto. eic.— says the Safra. Itis only when there is destruc- 
tion of the previous quality ofa substance that there appears in 
it another quality incompatible with the former, e.g., the 
Red Colour appears (in the Jar) only after the destruction of the 
previous Quality of Dark Colour. In the Body however we do 
not find appearing any new quality, contrary to (incompati- 
ble with) the quality of Sentience ;- all that 1s found is that 
there is total cessation of Sentience. You mighs assert that 
—‘ In the Body also there does appear the new quality of 
énsontience.” But that would rot be right; for the exact 
nature of such a quality cannot be determined; the quality 
of ‘insentience’ that you speak of—is it some positive 
quality contrary to sentience? or is it a mere negation of sen~ 
teenca ? If it were the former, then it could be so recognis- 
ed [which it is not];—if, on the other hand, it isa mere 
neyation of sentience, then it cannot be regarded as a quality 
(appearing in the Body, in place of sentience). 


Bhagya on SO. (50). 
[P. 183, L., 14 to P. 184, L. 1.] 


For the following reason also Sentience cannot be a qua- 
lity of the Body :— 
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Snrira (50). 


Baeoause IT PERVADES OVER THE ENTIRE Bopy,* 
Sa. (50). 


As a matter of fact, like the Body, all its component parts 
also are pervaded by the appesrance of Sentience; and there 
is not asingle part of the Body where Sentiene» does not 
appear ; and under the circumstances, if Sentience belonged 
to the Body, this would mean that, like the Body, all its 
eomponent parts are sentient, and hence in each single per- 
son there would be several sentient beings? So that, just 
as the restriction in regard to Pleasure, Pain and Cognition 
fthat the pleasure appearing in Devadatta's body is felt by 
him alone, and not by Yajfiada ta and so forth} is indica- 
tive of the fact. that there are several sentient beings,—one to 
each individual body,—so would it also be in regard to the 
single body (every component part of which being endowed 
with sentience, it would follow that there is restriction as to 
the Pleasure, &c., of each such part; so that the pleasure 
appearing in one part of the Body would be felt by that part 
alone, and not by any other part of that same Body}. As 
a matter of fact however, no such thing actually happens. 
Hence we conclude that Sentience is nota quality of the 
Body. 

Varfika on Sf. (50). 
[P. 438, L. 19 to P. 439, L. 4]. 

For the following raason also Seatience cannot be a 
quality of the Body,—decause it pervades etc. etc.—says the 
Salra. Like the Boily, the component parts of the Body 
also are pervaded by the appearence of Sentiance. “What 
is the meaning of this pervasion?” It 
means that no part of the Body is without 
Sentience ; for the simple reason that (under the Opponent’s 


Var. P. 439. 


° Avcording. to the Purishul thi, this Sitra contains the following argu- 
ment :—‘Sentieoce cannot be a apecilic quality of the Budy—because it is a 
quality that pervades over the whole of ite substratoin,—like Souod.’ It 
goes on to remark, ~Tuis meaning of the Sigra was so clear and pateut that 
the Bhigyakdra did nət think it necessary to mention it, and he put down 
only that interpretation of it whereby it became connected with, and introductory 
to, the following Safras’ 
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theory) all parts of the Body would be equally capable of 
producing Sentience; so that like the Body, these parts also 
would be so many Sentient beings.  *“ Yes, we grant 
that the parts of the Body ara sentient.” That cannot be; 
that would lead to a restriction of cognitions ; that is, if like the 
Body, all its component parts were so many distinct sentient 
beings, then there would be a restriction as to their cogni- 
tions [the cognition appearing in one partof the Body would 
have no connection with another part}. 


Bhasya on St. (51). 
[P. 184, L. 1 to L. 5). 


[ Objection}—“‘It has bten said that ‘there is no part of 
the body where sentience does not appear ;’ but— 


“THIS IS NOT RIGHT Ý; FoR It 18 NOT FOUND IN 8UCH 
PARTY OF THE BODY AS HAIRS AND NAILS, (Si. 51). 


“In hairs and in nails we do not fail any sentience appear- 
ing; so that it is not right to say that it pervudes vver 
the entire body.” 

Vartika on Sa. (51). 
(P. 439, L. 5.] 

“ The parts of the Body cannot be regarded as sentient, 
for no sentience is found in the hairs and in the nails. This 
Sfitra is meant to be the statement of an example {against the 
Siddhāntin’s argum2unt).” 

Sutra (52). | 
[ Answer]—Inasmuca as THE BODY EXTENDS ONLY 
80 FAR AS THB SKIN, THERE IS NO POSSIBILITY OF ŠEN- 
TIKNCE APPEARING IN SUCH THINGS 48 Hains AND Nalts. 


(Sa. 52). 
Bhasys on SG. (52). 


{P. 184, L.-7 to L. 9.] 


‘ Body’ has been defined as ‘the substratum of Sense- 
ergans;’ so that the Body, which is the receptacle af life, 


t The xa, appearing iu the printed text as part of the Bhigya, should form 
pert of thé Safra ; such being the reading of all S3{ra lexis. 
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mind, pleasure, pain and cognition, can be regarded as ex- 
tending only up to the skin; hence itis natural. that no 
Sentience would appear in the Hairs and Nails. The pre 
sence of such things as Nails and Hairs in the Body is due 
to the action of certain things fand they do not form constitu- 
ent parts of the Body}, 


Vartika on St. (52). 
[P. 439, Ll. 8—9.] 

Inasmuch as gc. &e.—says the S#{ra, Hairs and Nails 
are things that are only in contact with the Body, and not 
its constituent parts. Hence there is no possibility (of sen- 
tience appearing in them). 


Bhasya on Sa. (58). 
[P. 184, L. 9 to L. 13. 
For the following reason also Sentience cannot bea 
quality of the Body :— 
Saira (53). 
BECAUSE 1T DIFPERS IN CHARACTER FROM THE QUALI- 
TlEs oF THE Bopy—(S&. 53). 
Qualities belonging to the Body are of two kinds—(1)Im- 
perceptible, ¢.y, Gravity, and (2) Perceptible by the censes, 
e.g. Colour, &c. Sentience is a quality of a totally different 
kind from the said qualities: It cannot be regarded as im- 
perceptible, because it is capable of being sensed (felt) by itself ; 
nor can it be regarded as perceptible by the senses, because it 
18 cognisable by the Mind.* From this it follows that Sen- 
tience is the quality of a substance totally different from 
the Body. 
Vartika on St. (58). 


ce. 489, LI. 12—14] 

Qualities of the two are of body kinds—(1) Some are per- 
ceptible by the external Sense-organs, e.g. Colour, &v., and 
(2) some are beyond the senses, e.g. Gravity. Sentience is a 
quality of a totally different kind; it eannot be regarded as 

* The correct order appears tin the Varfika—eee below. Theright read- 
ing woaldappear tobe amener mituna Aamen erika. 
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perceptible by the external sense-organs, because it is self-appre- 
hended; nor can it be regarded as beyond the senses, because 
it is actually perceived by means of the Mind. 


From all this it follows that Sentience cannot be a quality 
of the Body. 


Siitra (54). 
[ObjectionJ— WHAT 1s URGED 18 NOT RIGHT: AS 


THERE 18 DIFFERENCE IN CHARACTER AMONG COLOUR AND 
OTHER QUALITIES (BELONGING TO THE Bopy).” (Su. 54), 


Bhasya on Sit. (54). 
| P. 184, LI. 15—16.] 

“ Just as, eventhough differing in character from one 
another, Colour and the other qualities do not cease to be 
qualities of the Body,—in the eame manner, Sentience also, 
though differing in character from Colour and the other 
qualities, need not cease to be a quality of the Body.” 

Vai tika on Sa. (54). 
[P. 439, Ll. 24—18,} 

“Colour &c., though differing from one another, yet 
remain qualities of the Body; similarly Sentience, though 
differing from Colour, could still remain a quality of the 
Body.” 

Süfra (55). 

{Answer]—InasmucH aS CoLoUR AND THB OTHER 
QUALITIES (oF the BODY) ARE PEROEPTIBLE BY THE SENSES, 
THERE IS NO INCONGRUITY IN THESE (BELONGING TO THE 
Bopy). (Si. 55). | 

Bhasya on Sh. (55). 
[P. 184, L, 18 to P. 185, L. 2.} 


* Also because they are not perceptible’—(this should be 
added to the S&{ra); [the meaning of the Stitra being] 
Colour &o., though differing among themselves, yet do not 
go beyond the limits of the two kinds (mentioned under Sa, 
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58); and Sentience also, differing from Colour &c., should 
fall within the limits of these two kinds, if it wera really a 
quality of the Body ;—asa matter of fact, however, Sentience 
is found (as shown under Sf. 53) to lie beyond the limits 
of the said two kinds;—bhence it follows that Sentience 
cannot be a quality of the Body. 


Though the fact of Sentience not bslonging to the Body 
has already been established by what has been said above 
(in Section 3) in regard to Cognition not belonging to 
Material Substances, or Sense-organs, or Mind,—yet. it has 
been dealt with over again (in the present section), for the 
purpose of stating additional arguments (such as pertain to 
the Body specifically); specially because the more is truth 
investigated the more fully established it becomes. 


Vartika on SQ (55). 


Inasmuch as Colour §o, §e.—says the Su/ra. What the 
Satra points out is the fact that the Qualities of the Body 
fall under two heads. In regard to the difference among 
Colour &c., there is not possible either any universal afirma- 
tion [such as ‘all that differ from one another in being gesta- 
ted or smelt &c. &c. must belong to the Body ’}, or any univer- 
sal negation [such as ‘all that differ from one anotherin being 
gestated or smelt &c., cannot belong to the Body ’]; hence 
among these there is mere ‘ difference of character’ ; and thus 
there is no premiss—either universal affizmative or universal 
negative—that could prove that Sentience is a quality of 
the Body. Hence the analogy put forward (in Su. 54) does 
not hold good. 


The reasons that we can deduce from what is said in the 
present section are the following :—(a) ‘Sentience cannot 
be a quality of the Body,—because while there appears no 
other cause, and there does not appear any other contrary 
quality, it does not continue to exist as long as the Body 
lasts,—just like the warmth of water.’—The fact of Senti- 
ence pervading the entire body (put forward in Sa. 50) is 
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not an argument (in support of the conclusion that ‘ Senti- 
ence does not belong to the Body’); it has been put forward 
only with a view to point out that the theory that Sentience 
belongs to the body involves the incongrnity of having to 
admit the presence of several sentient beings in the same 
body. (b) ‘Sentience cannot be a quality of the Body, 


——because it is not perceptible by means of an external organ, 
—like Pleasure &e.’ 


“ What is dealt with in this Section has already been 
fully dealt with before ; why should it have been introduced 
again ? ” 

It has been re-introduced, because the more is truth invest- 
tyated the more fully estublished it becomes. 


End of Section (5). 


Section (6). 
[Sutras 56—59.] 
Treating «f the Mind. 


Bhasya on Si. (55). 
LP. 188, L, 2 to L. 9.] 


The character of Apprehension having been examined, 
it is now the turn of Mind to be examined ; and the question 
arising—Is there only one Mind in each body, or several ?* 
—(the answer is] 


Tne MIND MUST BB ONE ONLY ; SINCE THERE IS NON- 
SIMULTANBITY OF Coanitions. (Sil. 56). 


* It has been explained in Sü. 1-1-16 that ‘the non-simultaneity of Cogui- 
tions is the indicative of Mind ; this would be true, if there were several Miuds 
in a body, or if the Mind were of large dimensions. The present enquiry is under- 
taken for the purpose of finding out some means of concentrating the Mind ; 
a.tempts at concentration could be fruitful only if there were only one Mind ; if 
there were several Minde, there need be no attempt at concentration ; no abstrac- 
tip of the Mind or Meditation would be possible. 
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There are two kinds of ‘non-simultaneity of cognitions’ 
—(1) the non-simultaneity of several cognitions produced 
through the same Sense-organ, and (2) the non-simultaneity 
of cognitions of several things produced though several 
Sense-organs. Of these two the former is not what is spoken 
of as indicating the singleness of the Mind,—this ‘ non- 
simultaneity ° being due to the fact that one Instrument 
(such as Sense-organs are) can, by its very nature, accomplish 
only one thing at a time ;— it is the latter‘ non-simultaneity ’ 
of the cognitions of several things through several Sense- 
organs that is regarded as indicating the singleness of 
Mind. “How does that non-simultaneity indicate the 
singleness of Mind?” If there were several Minds, it 
would be possible for several Sense-organs to be in contact 
with several Minds simultaneously; whereby there should be 
several cognitions appearing (through these contacts) at one 
and the same time ;—but this never happens;—hence the 
conclusion is that, inasmuch as cognitions of things appear 
only one after another—and never simultaneously—there 
is a single Mind (in one body). 

Vartika on SQ. (56). 
[P. 440, L. 9 to L. 17.] 


Apprehension has been duly examined ; it is now the turn 
of the Mind, which we proceed to examine; and the question 
arising—Is there only one Mind to each Body, or there are 
several Minds P—the answer is—The Mind must be one only 
ge, je.  Itisa patent fact that Cognitions appear only 
one after another; and this fact proves the singleness of 
Mind. “How?”  Ifthere were several Minds, it would 
be possible for each of the several sense-organs to be in 
contact with the Mind simultaneously ; and as several objects 
may be lying near, it would bə possible for the several cog- 
nitions of these several objects to appear at one and the same 
time. 


That ‘non-simultaneity of cognitions, which is found in 
the case of the cognitions of several things by means of one 
sense-organ, is not what is regarded as indicating the single- 
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ness of the Mind; because that ‘ non-simultaneity ” is due to 
other causes ; that is, it is due to another cause, in the shape 
of the nature of the ‘Instrument’ (which canaccomplish only 
one thing at a time; and the Seriso-organ is an instrament). 
Sufra (57). 
(Oljeclion}—“ WHAT HAS BEEN ASSERTED 18 NOT 

RIGHT; FOR AS A MAITER OF FACT WE DO PEROEIVR 

SEVERAL AOTLONS (COGNITIONS) ACTUALLY aPPeARING SIMUL- 

TANEOUSLY.” —(Sü. 57). 

hhasye on Sa, (57). 
(P. 185, Ll. 11—14.] 

“(When the pupil perceives his Teacher going in the 
forest] he has the following notions,—‘this Teacher reads— 
walks—bolds the water-pot—jvoks at the path— hears tho 
sounds proceeding from the forest—becomes frightened—keeps 
on the lookout for signs of serpents or tigers—remembers the 
place of destination*’ ;—he does not notice any order of 
sequence among these cognitions; so that all these may be 
regarded as appearing simultaneously ;—and hence it fol- 
lows that there are several Minds.” 

Vartika ou Sū. (57). 

What has been asserted is nut right, elo. etc.—saya the 

Stra. The rest is clear in the Bhasya; 


Sutra (58). 
[ Answer ]—TH8 SAID PERCEPTION IS LIKE THE PER 


CEPTION OF THE FIRE-CIRCLE; AND IS DUE To THE BAPIDITY 
oF MotiIonN—(S&, 53). 


Bhiasya on Sà. (58). 
(P. 185, L, 16 to P. 186, L. 9.) 


In the case of the whirling fire-brand, even though there 
is sequence among the several perceptions of the fire, yet it 
is not perceived, by reason of the extreme rapidity of mo- 
tion; and the sequence not being perceived, there arises the 


© The Tatparya adopts the readiog weeqrgayyy and explains it as ETGAN. 
The sight reading appears to be that found in the Puri Ms. B. teria. 
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idea of the continuity (of fire in revolution), which gives 
rise to the notion that there is a single circle of fire ;—simi- 
larly in the case of cognitions also, Sequence, even though 
present, fails to be perceived by reason of the rapidity of the 
cognitions or actions; and the Sequence failing to be per- 
ceived, there arises the notion that the actions (or cogni- 
tions) appear simultaneously, 

“But is the notion of the simultaneity of cognitions 
due to the non-perception of sequence iu them ? Or, is the 
perception of simultaneity due to the actual existence of 
simultaneity P—Yon do not show any cnuse for accepting the 
one or the other view in preference tothe other: [so that 
the matter must be open to doukt).” 


We have already explaineu that cognitions of several 
things, due to the action of the sense-organs, appear one after 
the other; and this cannot be denied, being directly per- 
ceptible by each man for himself. Further, whenever we 
think of a number of things seen or heard before, our 
ideas of them always appear one after the other, and never 
simultaneously, and from this also we can infer (that the 
cognitions in the case cited in Sf. 57 are not simultaneous). 


In the case of the cognitions of syllables, words and sen- 
tences, and those of their meanings, sequence fails to be per- 
ceived by reason of rapidity. ‘“Howso?” [Asa mat- 
ter of fact the phenomenon involves the following process} 
—when the several syllables composing a sentence are pro- 
nounced, there appears one auditory perception in conuec- 
tion with each one of those syllables,—then the hearer recog. 
nises one or several syllables as forming a word,—having 
recognised the word, he ponders over it,—by this pondering 
he recalls the meaning of that word,—ponders over a num- 
ber of words as constituting one sentence,—h:ving cognised 
the meanings of the words as syntactically connected, he re- 
cognises the meaning of the sentence.— Eventhough there are 
80 Many cognitions involved (in the process of our comprehen- 
sion of the meaning of a sentence), yet by reason of the rapid- 
ity with which they appear, their sequence fails to be per- 
ceived. ‘This example explains the ordinary notion of simul- 
taneity that people have in regard to Cognitions. 


[While the above facts cannot be gainsaid by either 
party],—in support of the contrary view—that Cognitions do 
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actually appear simultaneously, there is no instance which is 
free from doubt (and admitted by both parties), on the 
atrength of which it could be inferred that there are several 
Minds in a body. 


_ Varfira on §0.(58). 
[P. 440, L. 19 to P. 441, L, 5). 


The following Sūtra supplies the answer to the foregoing 
err Stitra: The said perception etc. etc.—says 
the Sūtra. Just as in the whirling fire- 
brand, the sequence, even though present, is not perceived,— 
so also in the case of cognitions, the sequence, even though 
present, is not perceived, Ly reason of rapidity. Thore is 
no instance, admitted by both parties, of the simultaneous 
appearance of several cognitions,—on the strength whereof 
we could admit that there are several Minds. 


Sutra (49). 
For REASONS ALREADY MENTIONED, THE MiND 
MUST BE ATOMIO, (SQ. 59). 
Bhasya on SG. (59). 
[P. 186, Ll. 11—12]. 


That Mind is atomic, and that it is one—both these pro- 
perties of the Mind ‘follow from the non-simultaneity of Cog- 
nitions, Ifthe Mind were something large, then it would 
be possible for it to be in contact with several sense- 
organs at one and the same time; and this should give rise 
to several Cognitions simulta neously. 


Vartika on Sa. (59). 
[P. 441, Ll. 7—8]. 
For reasons ete.—says the Séjra. That the Mind is ato- 


mio is to be deduced from those same reasons that have been 
put forward in support of the view that it is one only. 


End of Secti-n (6). 
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Section (7). 
[Sitras 60—72,] 


The Body is formed under the Influence 
of the Unseen Fores (of Destiny). 


Bhäsya on Sü. (60). 
[P. 186, L. 12 to P. 187, L. 9.] 


è The Mind, along with the Sense-organs, is found to 
operate only within the Rody, never outside the Body ; of 
the cognising person also, all experiencing of objects, consist- 
ing of apprehension &c, is found to occur only in the 
Body ; so also his acquiring of the desired and abandoning 
of the undesired thing,—and al! other operations carried on 
by man. Withr egard tothe Body, thereisa diversity of opinion, 
which gives rise to the following doubt:—Is the formation 
of the man’s Body due to his ‘Karman’ or, ìs it 


® Since the Mind operates only in the Body, it is only right that the exact 
nature of the Body should be examined after the character of the Mind has beeu 
discussed, —says the V'artika, An examination of the Mind requires an examina- 
tion of its receptacle, Body, also—the Zutparya adds. 


The use of the present enquiry consists in the determining the relation of a 
particular Soul with a particular Body, and the birth and Final Release of that 
Soul, as also what is callet ‘Death.’ If wecan prove that the connection of tho 
Soul with the Body is due to the past deeds of that Sonl, all these phenomena 
become explained ; thus alone is use faund for the lawu relating to the duties of 
the several castes and conditions of man. Thusit is that all that has gone befcre 
in the Nyayasiitra becomes justificd—Parishuddhi. 


Man's experiences occur in the Body; the Mind, like all Sense organs, 
functions in the Body ; and these facts can be explained only on the lasis of 
Man’s body being due to his past deeds, Hence the necessity of the present 
enquiry. It would seem that the proper eccasion for this investigation was the 
Section that dealt with the Body itself. But it eomes in more naturally in 
eonnection with the Mind, which isthe prineipal instrument of all man's pleasure, 
pain&c. . . . . Some penple think that the Body of the child is due tothe 
Karman, vot af the child itself, hut of the Father. But this is not right ; because 
the Body of man must be the product of the aetsof that person who regards 
that Body as himself, and acts for the experiences obtained through and in that 
Bedy.— Varghamdna. | 
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the product of the material substances, independent of any 
‘ Karman’? We hear several opinions expressed on this 
point, The truth on this point is as follows :— 


Sittra (60). 


THE FORMATION OF THE BODY IS DUE TO THE PERSIST- 
ENCE OF THE EFFECT OF PREVIOUS AOTS.—Sii., (60). 


Tho term § purvakritam,’ ‘ previous,’ stands for those 
deeds, or actions in the shape of the ‘ Activity of Speech, 
Cognition and Body,’ that were done (by the person) in his 
previous body ;—the ‘effect’ uf the said ‘acts’ consists of 
Merit and Demarit produced by them ;—the ‘anubandha,’ ‘ per- 
sistente, of that ‘ effect,’ means the continuing of it as subsist- 
ing in tho Soul;—and the ormation of the Body is out 
of the material substances as opersied upon by the said 
oer ‘persistence of Meritd Demerit? and not 
ee out of the material substances by themselves. 
That particular Body belongs to a Soul aubsisting in which 
the Soul regards itas I? attached to which and desiring 
experiences in which that Soul obtains the various kinds of 
objects and acquires (brings about) Merit and Demerit; 
and when this Body falls off (on deah), another is brougyt 
into existence by the force of the ‘ Feoaculty’ in the shape 
of the said ‘Merit and Demerit’ along with (and operating 
upon) the material substances; when this second body has 
come into existence, there go on again actions for the 
fulfilment of the nsan’s purposes, just asin the previous 
bady ; and the man’s activities go on as in the previous btdy 
All this phenomenon is possible only on the basis of the 
assumption that the production of the Body is out of ghe 
material substances as operated upon by the Soul’s acts. In 
the case of such objects as the chariot and the like, we find 
that being intended for the accomplishment of man’s purpose, 
they are brought into existence out of such matter sub- 
stances as are operated upon by man’s quality in the shape 
of Effort; and on the analogy of this we can infer that the 
Body, being meant to accomplish the man’s purposes, comes 
into existence out of such material substances as are operat- 
ed upon by some qualities belonging to the man (such for 
instance as his Merit and Demerit). 
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Vartika on SO. (69) 
[P. 441, L. 8 to P. 442, L. 20.] 

The Mind along with the Sense-organs, operates in the 
Body ;* so that when we discuss the nature of the Body, it 
may be regarded as the discussion of Mind; hence wa 
proceed with the discussion of the Body ; the question being 
—Is the production of the Body brought about by material 
substances independently of the ‘ Karman’ of the Soul, or 
ia it brought about by them, as influenced by this Karman? 
This doubt arises on account cf the difference of opinion 
on the point; we have heard of Civerse opinions expressed 
about it. 

The truth is that—The formation of the Rody Se. ge. 
—says the Süfra. The term ‘ previous acts’ stunds for thosa 
actions, in the shape of the activity of Speech, “ognition and 
Body, that were dona by the person in his previous Body ;—the 
‘effect’ of the suid acta consists of Marit and Demerit ;.roduced 
by them—the ‘anubandha ’ ' persistence of that ‘effect’ means 
the continuing of it as subsisting tn the Soul. That there are such 
effects as ‘Merit and Demerit’ is sbown by the fact that 
the time of fruition (appearance of the results) of man's 
acts is not fixed ; that is, it is not certain whether the effects 
of a man’s acts will acorue to him during the present life or 
in another world, and in another birth. When the material 
substances are influenced by the said Merit and Demerit, 
they bring about the Body, which is not brought about by 
the material substances by themselves. 

How is it that Kerman, which is called ‘Merit and 
Demerit, does not bring about its effect at 


Var. P. 442, 
ü the same time as (i.e, immediately after) 


itself ? ” 


O 
® Both edition reads QPxqerete ı by which the meacing would be ‘the Mind 
functions in the Body which is eqripped with the Sense-organs’. The Bhdgya 
and the 7é{parya both have QaqerTUe | hence we have adopted this reading. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 3-2-60 1403 


Who says that it does not bring about its effect? All 
that we mean is that the time of fruition is uncertain: When 
all the various causes hearing upon the thing are present, 
and while present they are not obstructed in any way, then 
certainly the act does bring about its effect immediately 
after itself; and in cases where the action does not bring 
about the effect immediately, this is due to the obstruction 
caused by the peculiar circumstances attending the Karmio 
residuum thatis undergoing fruition; that is, a present act 
fails to bring about its effect immediately, because it is 
obstructed by that Karmic residuum of the man which is 
undergoing fruition,—i.e., that Dharma and Adharma 
whose effects have not been already experienced ;—or the 
non-appearance of the effects of actions at all times may some- 
times be due to the obstruction caused by the fructifyiniy 
Karmic residuum: of other living b ings, whose experiences 
are akin to those in question ;—or again, the non-app2arance 
of the effects may be due to the acts being obstructed by 
the acts of those other living beings who would be sharers in 
the ‘ Karman’ of the man in question ;*—or because such aux- 
iliary causes as Merit and Demerit are not present at the 
time ;—or Merit and Demerit do not bring about ,their effect 
at all times,as theauxiliary causes themselves are obstructed by 
the acts of other living beings. In fact this process of 
‘Karman’ is incomprelieusible, and it cannot be previously 
determined by human beings ; what we have been pointing 
is only by way of illustration. 

“ What is the reason in support of the Proposition that 
it is only such material substances as are influenced by 
Karman and not those that are not so influenced, —that 
bring about the Body ? ” 


Sa a Sa 
® E.g., the effect of the good acts ofa man are are apt to be nullified by the 
evil deeds of his wife or son. 


Downloaded from https://www.holybooks.com 


1404 THE NYAYA-SUTRAS OF GAUTAMA 


We state the reason as follows:—(A)‘The Body must 
be the product of such material substances as are influenc: 
ed by a specific quality of the Soul,—because while 
being a product, it is capable of fulfilling the Soul’s 
purpose—all that is capable of fulfilling the Soul’s pur- 
pose is found to be the product of such material substances 
as are influenced by the specific quality of the Soul,— 
e.g. the Chariot which is capable of fulfilling a man’s purposes, 
is found to the product of substances influenced by the 
specific quality of the Man, in the shape of lis effort,—the 
Body is also found to be just such ;—hence the Body must 
be the product of substances influenced by something else.’ 
Or (B) ‘ Because it is the source of pleasure and pain, like 
the Jar and such things’;—(C) ‘because it is a product, 
like the Chariot &o.’;—and (D) ‘because while being percep- 
tible by an external organ of perception, it is endowed with 
Colour and such other qualities, like the Jar.’ [For these 
several reasons the Body must be the product of substances 
influenced by the Merit and Demerit of the Man]. 


Bhasya on Si. (61). 
[P. 187, L. 9 to L. 18.] 


On this point the Atheist argues as follows :— 
Sétra (61). 


t THe FORMATION OF THE BODY OUT OF MATERIAL SUB- 
STANOES 18 EXAOTLY LIKE TAE PRODUCTION OF MATE- 
RIAL BODIES OUT OF MATERIAL SUBSTANCES. Sü. (61), 


“ From out of material substances themselyes—independ- 
ently of ‘Karman’—are produced material bodies, in the 
shape of Sands, Pebbles, Stones, Orpiment and Soot; and 
they are taken up (by men) on account of their being capa- 
ble of accomplishing the purposes of man. In the same 
manner the Body, being produced out of material substances 
independently of man’s ‘ Karman,’ would be taken up by him, 
of account of its being conducive to his purposes.” 
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Varfika on St. (61), 
[P. 442, L. 21 to P. 443, L. 5.] 


On this point the Atheist argues as follows :— The 
formation of the Body ete. ele.—From out of material 
substances themseloes——independentiy of Karma—are produced 
material Sodies, in the shape of Sunds, Pebbles, Stones, Orpi- 
ment and Sool, and are taken up on account of their being 
capable of accomplishing the purposes of man, and the Body 
also would be similarly produced. This S#/ra is meant to 
point out the invalidity of tha premiss—‘ because the Body is 
conducive to man’s purpose ’—(which has been put forward 
by the Sidghinfin in the Varfika, p. 442, Li. 15—16).” 

Sufra (62). 
THIS CANNOT BE ACCEPTED ; BECAUSE WHAT IS URGED 18 
STILL TO BE PROVED— (Sü. 62). 


j Bhagya on Si, (62). 


Just as it is etill to be proved that ‘the formation of the 
Body is independent of Karman,’ so is it still to be proved that 
t the production of Sands, Pebbles, Stones, Orpiment, Soot 
and such things is independent of Karman’ ; so that being itself 
still to be proved, the said premiss cannot serve as a valid 
reason. 


Vartika on Si, (62). 
[P. 448, L. 5 to L. 18), 


_ Jf what is urged in Sa. 61 is meant to bea reason (put 
forward as proof of the conclusion that ‘the Body is pro 
duced independently of Karman’), then, it cannot be admitted 
as a valid reason, being, as it is a mere statement of an ex- 
ample. If, on the other hand, the reasoning is meant to be 
—‘ material substances, independently of Karman, bring about 
the Body,—because they are capable of accomplishing man’s 
purpose,—like Sand &o.',—then, this cunnot be accepted be- 
cause what te urged is still to be proved. - Just as it is still te 
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be proved that the Body is produced out of material sub- 
stances, irrespectively of Karman, so is it still to be proved 
that the production of Sand &o. is independent of Karman (Des: 
tiny). In fact, that the production of Sand &o. also is dve to 
‘Karman’ is proved by the same reason (of this being conduc- 
ive to man’s purposes). And in support of this conclusion we 
have the instance, admitted by both parties, of the Chariot 
which is found to be produced out of substances influenced 
by a specific quality of man; and there is no such instance 
available in support of the conclusion that the production of 
anything is independent of Karman. 


Bhagya on SA. (63). 
(P. 187, L. 17 to P. 188, 8.] 
What has been urged (in Sa, 61) in regard to the ‘ pro- 
duvtion of material bodies out of material substances ’,— 
apy analogy between this and the case in question | 


THERE IS NONE; BECAUSE PARENTS ARB THB CAUSE 
OF FORMATION (or THE Bony). (Si. 63). 


What has been urged by the Atheist bears no analogy to 
the casein question. ‘ Why?” — Becanse the ' material 
bodies’ mentioned (Sands &c.) are produced without seeds; 
while the Body is always produced from seeds. ‘lhe term 
‘parents’ stands for the ovule and semen, which constitute 
the ‘seeds’ (of the Body); and what brings about the birth 
of the Body out of the material substances in the mother’s 
womb are—(1) that ‘ Karman’ of the personality himself, 
which is conducive to the experiences to be gone through by 
him in the mother’s womb, and (2) the ‘ Karman’ of the Pa- 
rents which is conducive to the experiences resulting from 
the birth of the child. Thus it is established that there is 
connection with ‘seeds’ (in the shape of Semen and Ovule). 


Varjike on St. (68). 
[P. 443, L. 13 to L, 19.] 


What has been urged above in regard to ‘ the formation of 
material bodies out of material substances’ bears no analogy 
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to the case in question, ‘because Parents ore the cause of the 
production of the Body.’ The term ‘Parents’ stands for 
the ovule and semen, The ‘Karman’ (Destiny) of the Parents, 
conducive to the experiences resulting from the birth of the 
child,—and the Karman of the personality conducive to the 
experiences to be gone through in the mother’s womb,—both 
these Karmas conjointly bring about the birth of the Body 
in the mother’s womb, It isin this manner that the ‘ con- 
nection of the seeds’ is established ;* and it is on account 
of this connection of the seed that the child born belongs to 
the same genus as its parents. 
Sutra (64). 
AND 80 ALSO IS THE FOoD,—(S0. 64). 
Bhasya on Si. (64), [P. 188, L. 8 to L. 14,] 

‘the cause of the formation of the Body’—this has to be 
added, being the principal clause (of the sentence of which 
Siitras 65 and 64 are component parts). 

‘Food’ is what is eaten and drunk; and the juices, 
brought about by the digestion of the food, entering into the 
seed embedded in the mother’s womb, undergo development 
along with that seed; and in that seed there is as much 
development as suffices for the accretion of the necessary 
aggregate ;—the accrction thus formed goes on to develop 
into such aggregates as (1) the cell, (2) the mass, ($) the 
foetus, (4) embryo,f (5) arteries, (6) head, and (7) feet &c., 
—and ultimately into what comes to be the substratum of 
the sense-organs ;—when tle fœtus has been formed, the 
juices of the food are absorbed by it through the umbilical 
cord, and it eontinues to grow till it becomes fit for being 
born. No such development is found to occur in the case 
of food lying in the dish (and not eaten by a person): From 
ili this it follows that the development of the Body of the 
child is dependent upon the arman (Destiny of the 
Parents). 

* wa atqqa is the right reading. 

t From (1) to (4) are the names of the several shapes of the developing 
footus—says the Tätparya. 
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Varlika on Sù. (64). 
[P. 443, L. 21 to P. 444, L. 5.] 


Also because food is the cause of the production of tho 
Body—such is the complete sentence. It is also meant to be 
a circumstance that puts the case of the Body on a totally 
different footing from that of Sands, Pebbles &c. ‘ Food’ is 
what is eaten and drunk; the digestion of 
these produces certain Juices; these go on deve- 

loping in the mother's body ; and aggregating into the shape 
‘of the fotus in the womb they come to form the Cell &, 
and finally develop into Hands, Feet, &o., through the accre- 
tion of material substances influenced by ‘ Karman’ 
If the material substances were not influenced by Karman 
(when developing into the fœtus), then similar devel- 
opment should attend the food in the dish also. There 
is however no such development of the food in the dish. 
Hence the conclusion is that in the formation of the human 
body, the material substances do stand in need of the influ- 
ence of Karman or Destiny. 


Sufra (65). 
GPEOIALLY BEOAUS, EVEN WHEN THYSICAL OONNECT- 
ION 18 PRESENT, THERE IS NO CERTAINTY (IN THE APPEAR- 
ANOE OF THE uFFECT). (SQ. 6%), 


Bhagya on Sti. (65). 
[P. 188, L. 16 to L, 13.] 
As a matter of fact, every connection of the Parents does 


not bring about conception; and the only explanation of 
this is that there is no conception when the necessary influ- 


Vår. P. 444. 


* nanfy is the right reading ; the sense being that— if the Destiny of the 
Parents had nothing to do with development of the foetus, and this was due 
to the independent action of the material substances themselves,—then the food 
ia the dish should also develop into the fœtus iu the same manner as the food 
eaten by the mother, 
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ence of Karman (Destiny), is absent; and when this influence 
1s present conception does take place. This is the only ex- 
planation possible of the said uncertainty of conception. 
If the material substances were independent (of any such influ- 
ence as Destiny), there should be certainty of conception; 
for under that hypothesis, there would be no element want- 
ing in the causes necessary for the formation.of the Body. 


Vartika on SQ. (65). 
[P. 444, L. 7 to L. 9.] 


Specially because elc. etc.—says the S#ra. If in the for- 
mation of the Body, the material substances were independ- 
ent of Karman (Destiny), then, every connection of the 
parents should lead to the birth of a child. If, on the 
other hand, they are dependent upon Karman, the uncertainty 
becomes easily explained. 

_ Bhagys on Sn. (66). 
[P. 188, L. 18 to P. 189, L. 12.) 

Further, 


Just .A3 KARMAN (Destiny) ts THE OAUSE OF THE 
FORMATION OF THE Bony, S0 IS IT ALSO OF THR OONNEOT- 
ION OF THAT BODY (WITH A PARTIOULAR SovL).® (Si. 66). 


It is, as a matter of fact, impossible for the Body to be 
formed out of the Earth and other material . substances, 
independently of Destiny,—the Body consisting, as it does, 
of an aggregation, brought about by means of an arrange- 
ment or disposition, most difficult to encompass, of such 
(heterogeneous) components as—(1) the arteries through 
which the bodily humours and life-breath flow. (2) the bum- 


* This Safra anticipates the objcction that, when a body is born, it comes into 
contact with all Souls—since all are equally omnipresent,—so that a body should 
belong to all Souls equally, The answer is that, though ia a general way all Souls 
arein contact with the Body, yet the special connection of the body with one in- 
dividual Soul is due tothe Destiny of that Soul; which Destiny determines the 
exact body fit for the experiences in store for that Soul. 

Would it not be simpler to take the S@fra to mean that ‘the connection of 
Parents alsois due to the Destiny of the Soul to be born of these parents.’ This 
would be more in keening with the context. 
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ours of the body culminating in the semen, (3) the Tendon, Skin, 
Bones, Veins, Muscle, embryo and fœtus, (t) head, arms and 
belly, (5) the thighs, (6) the Wind, Bile and Phlegm per- 
meating the Body, and (7) the mouth, throat, chest, stomach, 
intestines and bowels ;—consequently we conclude that its 
formation is due to Destiny. In the same manner if among 
the causes (bringing ahout the body) there is nothing that is 
related to any particular Soul, the Earth and other material 
substances that would constitute the body would be equally 
related to all the Souls—among whom there would be nothing 
to distinguish one from the other,—and there being nothing 
in the Earth &. themselves that would connect them with 
any one Soul, and with the rest, the Body formed out of 
these would be the common substratum for the pleasure, 
pain and cognition of all the Souls ;—as a matter of fact 
however, each Body is found to be connected with only one 
particular Soul; and the only explanation of this restriction 
is that Karman (Destiny) is a cause that brings about the 
formation of the Body; so that the Karmic residuum of each 
Soul being restricted to itself, it produces a Body fit for being 
the substratum of the experiences of that particular Soul in 
which the residuum subsists, and connects that body with 
that Soul. Thus it is found that just as Destiny ts the cause 
of the formation of the Body, so is it also of the connection 
of that Body with a particular Soul. What we mean by 
‘connection’ is the relation that each Body bears to an 
individual Soul. 
Varlika on SQ, (66). 


[P. 444, L. 8 to P. 445, L. 9.] 


Objection: —‘ The connection with all Souls being equal, 
they should all have a common body,—there being nothing 
to restrict a body to any one Soul only.” 


Answer :—If what you mean by this is that—‘‘ One Body is 
related to all Souls, through conjunction brought about either 
by conjunction or by motion; and in the Body itself there 
is nothing that could restrict it to any one Soul ; nor is there 
. any thing in the Soul whereby any one Body could be the 
means of the experiences of that Soul only; and yet such 
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restriction is actually found to exist; hence it behoves the 
Siddhantin to explain this restriction (of one Body to one 
Soul)’ ’—then our answer to this is provided in the next 
Sutra: 


Just as Destiny etc, ete.—says the Safra. That same 
Destiny which brings about the Body also serves to restrict 
the connection of that Body. If the formation of the Body 
were not due to Destiny, then we would have the incongrui- 
ties already noted above. ‘‘But to what is due the subsist- 
ence of the Destiny ina particular Soul?” If you mean 
by this that—“ even if Destiny is what restricts the formas 
tion of the Body, whence does the restriction of Destiny 

arise? ”—then our answer is that it is due 

to the restriction of the bringing about of its 
' own connection; that is, when one Soul becomes connected 
with one Body, the Destiny resulting from this connection 
belongs to that Soul. ‘But whence the restriction in regard 
to the connection ? This question shall persist in the same 
manner as that relating to the restriction of the Destiny.” 
Not so; for Mind is the cause of restriction; that is, the 
connection brought about by the Mind belongs to that Soul 
to whom the Mind belongs. “The same question arises 
in regard to the Mind also; the Mind being equally related 
to all Souls, whence the restriction P” Destiny itself is 
the cause of this restriction; the Mind belongs to that partic- 
ular Soul with whose Destiny it is bound up, ‘“ How 
does this come about at the beginning of creation (when there 
is no Destiny)?” This objection has no force, since we 
do not admit of any such thing as the ‘beginning of crea- 
tion;’ the world is without a beginning, as has been proved 
under Sutra 8-1-19; and the objection urged is applicable 
only if the world has a beginning, and not if it has 
none. l 


Var, P. 445. 


Downloaded from https://www.holybooks.com 


1412 THE NYAYA-SOTRAS OF GAUTAMA 


Sif{ra (67). 
BY WHAT HAS BEEN SAID IN THE PREOBDING SOTRA 
THE ABSENOB OF UNIVERSALITY HAS EEBN EXPLAINED [i.¢., 
SHOWN TO BE IMPOSSIBLE, INBXPLIOABLE UNDER THE PORTA- 
PAKga (Su. 67)]}.® | 
Bhasya on Sti. (67). 
[P. 189, and 14 to P. 190, and 15.] 


What is called ‘aniyama’, ‘absence of universality’, has 
been explained—by what has been said in the preceding 
SQtra,—‘just as Destiny is the cause of the formation of the 
Body so is it also of the connection of that Body witha 
particular Soul,—as impossible ind inexplicable under the 
theory that the formation of the Rody is not due to Destiny, t 


Q. “ What does, Niyama, * Universality,’ mean here ?" 


A. What is called ‘ Universality ’ here is the idea that 
the body of one Soul is the same as that of all Souls; so that 
what is meant by ‘nyama,’ ‘absence of Universality,’ is diversi« 
ty, distinction, peculiarity, —i.e., the idea that the body of one 
Soul is different from that of another.t 


© All the commentaries explain this Sitraas aimed against the following 
Saikhya-doctrine :—“ The formation of the Body is not due to Destiny ; it is due 
to the functioning of Primordial Matter; this Primordial Matter, through ite 
own inherent activity, indzpandasatly of Marit, Do'nsrit &o., evolves the several 
products.” 

The Sittra hae been rendored according to the explanation provided by the 
Commentators. Would it not be simpler to render it as fullows—' What has been 
said disposes of the objection that there could be no restiriction as to which Soul 
should have which Body.’ 

+ We have adopted the reading—drsquanffiaat wa ufien ...... 
aiT mI: which has been adopted by the Tufparya ; according to which 
and the Vadrtika, this sentence should ba construed that :-—arsqufraa . 

a ariiraa WA... MET: The Tafparya explains the purport 
as follows—' The absence of Universality—i.¢., the fact that no single Body can be 
common to all Souls -that has been described in the preceding Sifra~has been 
ezplained—i.e., showu to be impassible under the theory that the formation of the 
Body is brought abont by -naterial aubstances indspendently of any such influence 
as that of Destiny.’ 

t‘ Niyama stands for Universality, the idea of all Souls having a common 
body ; ‘ Axiyama’ means non-universality, the idea that one Soul has one body and 
another a totally different one—Tafparya, : 
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Asa matter of fact, we actually find such diversity or 
distinctions in the birth of bodies as («) one is born in a high 
family, another in a low family, (6) one is praiseworthy 
and another blameworthy, (¢) one is full of diseases while 
another is free from diseases, (d) one is complete while 
another is maimed, (¢) one is full of suffering while another 
is full of happiness, (f} one is endowed with excellent charac- 
teristics of man while another is quite the contrary, (g) oue 
is endowed with good properties while another possesses 
bad properties, (h) one has efficient and anvther weak 
sense-organs. [These are the cruder differences ordinarily 
perceptible] there ara several subtler differences, which are 
innumerable. All this diversity in the birth of Bodies can be 
due only to the Destiny attaching to each individual Soul 
(which determines the character of the Body into which that 
Soul is going to be born). On the other hand, if there were 
no such diverse Destinies, attaching to individual Souls, (as in- 
fluenciog the birth of the Body), then—there being no 
difference among the Souls themselves, and the Earth and 
other material substances (as constituting Primordial Matter) 
being the same in all cases, and there being nothing in these 
substances to lead to any restriction,—it would come to this 
that all bodies belong to all Souls. As a matter of fact how- 
ever, the life of Souls is not found to be so (that is, auch as all 
bodies belong to all Souls). Heuce the conclusion is that 
the formation of the Body cannot but be due to the influence 
of Destiny. 

Further, the separation (freedom) of the Soul from tho 
Body is also rendered possible by the possibility of the 
exhaustion of Karman (Destiny). * That is to say, 
when the formation of the Body is due to Destiny, it becomes 
possiblet for the Soul to become separated (freed) from that 
body.—“ How ?»— Through the possibility of the exhaustion of 
Destiny. It is possible for Destiny to be exhausted in the 
following manner :—Right Knowledge having destroyed Illu- 
sion, the person becomes free from all attachment,—he 


° This appears as Safra in the printed text. But no such Siifra is found in 
the Nydyasidchi-nibandha, nor iu Sutra Mss. C. and D., nor in Vishvanatha’s 
Veigti. P 

+ For qq read gqqy as fooud in Puri Me. B. 
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commits no further deeds, by body, speech, or mind, which 
could lead to his re-birth ; so that there is no further accumu- 
lation of Destiny, and all past accumulation becomes exhaust- 
ed by his passing through the experiences resulting there- 
from ; thus (in the absence of Destiny) there bemg nothing 
to bring about a further Body, when the present Body falls 
off, no further Body is formed, and hence there is uo further 
bondage (for that Soul). If the formation of the Body were 
not due to Destiny,—ass of the material substance (Primordial 
Matter) itself there can be no destruction,—there would be no 
possibility of the Soul ever beeoming freed from the Body. 


Vartika on Sã. (67). 
[P. 445, L. 11 to L. 19.] 


By what has been said fo. &c.—says the Süfra. “ What 
is meant by Niyama?”  ‘ Niyama’ stands for the notion 
that ‘just as one body belongs to one Soul so does it belong 
to all Souls’; so that aniyama, ‘absence of Universality ’ 
stands for diversity, distinction, the notion that ‘the body of 
one Soul is totally different from that of another.’ 


Asa matter of fact, living beings are found to have 
distinct bodies of varying kinds; this could not be possible 
if the formation of bodies were due to material substances 
independently of Destiny; while (if it were due to Destiny), 
inasmuch as there is diversity in the Destinies of men, a 
diversity in the bodies would be only natural. 


The separation of the Soul from the Body is also rendered 
possible by the possibility of the exhaustion of Destiny. There 
are two causes of the Body—manifested and unmanifested ; 
of the Unmanifested cause, which is called ‘ Destiny,’ there is 
exhaustion due to the experiencing of its results ; and when 
Destiny has been exhausted, material substances (the mani- 
fested causes), even though present, do not produce another 
body ; and hence Final Release becomes accomplished. If 
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Destiny bad no influence (over the substances forming the 
Body}—the cause of the Body, in the shape of the material 
substances, being eternal (indestructible), the destruction of 
what would render the Souls free and hence released ? 
Siitra (68). 
9 [F IT BE ASSERTED THAT—' TRE FORMATION OF THE 
BoDY 18 DUS TO ‘ appista ’ {(a) f NON-PERCEPTION,’ OF (B) 
UNSEEN QUALITY] ”-—THEN [OUR ANSWER 18 THAT) IN THAT 
CASK, EVEN AFTER FINAL RELEASE- THERE WOULD BE 
LIKELIHOOD OF A BODY BEING PRODUCED. (Si. 68). 


Bhasya on Sü. (68). 
[F. 190, L. 17 to P. 191, L. 15.) 


{A]“ ft is adurskana, ‘ non-perception,’ that is spoken 
of as udrista, (in the Sutra), As a matter of fact, the forma- 
tion of the Body is brought about by ' non-perception.’ That 
is, as long as the Body has not been formed, the perceiver, 
being without a receptacle (abode), cannot perceice things, the 
things to be perceived by him being of two kinds—(a) the 
object (Sound, Taste, Odour &c.) and the diversity or difference 
between the Unmanifested (Primordial Matter) and the Soul ; 
—and itis (in view of this ‘ non-perception, ’ and) for this 
purpose (of accomplishing the perception of these two kinds 
of things) that the Body is brought iuto existence. Hence 
when the said percepiton (of both kinds of things) has been 
accomplished, the material substances have done all they had 


© The printed text, as also the Ny@yasiohinibandgha, includes this clauve also 
ander the Satra. But neither Vishvanatha nor any Sügra Ms. reads the Sitra so ; 
according to these the form of the Sūtra is simply ‘punas{atprasatigo' pavargé. 
But from the Bhdsya (P. 191, Li. 10 &e.) itis clear that the text of tho Sigra iv 
as printed, 

The Var{ika aud the Tu¢parya explain this objection as proceeding from the 
Sankhya (A). The Bhasya latter on, P. 191, L. 10, offers another explanation, 
whereby the objection is represented as coming froin tho Jaina (B), 

The Tatparya has explained the term ‘ Adrigta’ of the Sitra, which the 
Bhasya says, is syncnymous here with ‘ adarshana,’ non-perception, —to mean the 
non-perception of such objects of enjoyment ae Sound aud tho like, as also the 
non-perception of the distinction betwoou Suul and Matter, 
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todo (in connection with that perceiving Soul) and conse- 
quently do not produce any other Body for him ; and in this 
manner the ‘ separation froin Body ’ becomes possible. ” 


If you hold the above view, then onr answer is that 
—in that case, even after Finol Release, there would be 
likelihood of a further Body being born, That is, there 
would be likelihood of another Body being produc. 
ed for that Soul. According to you, there is one 
‘non-perception ’—i.e., impossibility of pereeption—while 
the Body has not been formed; and there is ‘Impossibility 
of perception’ after the Body has ceased to exist,—which 
also is another ‘ non-perception ;'—and between these two 
‘non-perceptions ’ there is no difference ; so that, even after 
Final Release, inasmuch as ‘non-perception’ [ which, accordin 
to you, is the sole canse of the production of the Body 
would be there, there would be every likelihood of another 
Body being produced. 


“But the fact of the purpose of the Body-prodiction 
having been accomplished forms the point of difference 
(between the two ‘non-perceptions).”* 


This cannot be right; becuuse as a matter of fact, we 
find production or accomplishment as well as non-accom- 
plishment. That is, if what you mean to urge is that— 
“When perception (of ordinary things, and of the difference 
between Soul and Matter) has been accomplished, the 
material substances have their purpose fulflled, and as 
such, do not go to form another Body; and this forms the 
point of difference [wherein one kind of ‘ non-perception,’ 
that due to the cessation of the Body upon Final Release, 
differs from the other kind of ‘non-perception,’ that due 
to the non-existence of the Body, before it has been pro- 
duced],’""—then, our answer is that this cannot be right; 
because we find production on accomplishment as well as 
on non-accomplishment; that is, as a matter of fact we find 
that Bodies are produced again and again (for the non- 
released Soul), even though the material substances have 
their purpose fulfilled by the Soul's perception of the things 
of the world; and inasmuch as the Bodies produced 
again and again do not (always) bring about the perception 


® This is printed as Sitra. But no such Sūtra is found anywhere. 
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of difference between Soul and Matter (which is the only 
purpose left to be accomplished for the Soul by these 
subsequent bodies), the production of all these bodies must 
be regarded as purposeless. 

From all this it is clear that, under the theory that 
the creation of things is not due to Destiny, the formation 
of the Body cannot be regarded as being for the purposes 
of ‘ Perception ; while under the theory that the said crea- 
tion i8 due to Destiny, the formation of the Body can be 
rightly regarded as being for the purposes of ‘ Perception ;’ as 
(under this latter theory) ‘ Perception’ consists in experience, 
which is the result of deeds done (ie. Destiny). 

[B] The clause ‘ tudadristaka@ritam’ may be taken as 
representing the theory of other philosophers :— Adrista is 
the namo of a particular quality of Atoms, which brings about 
action or motion; it is when urged by this quality that the 
Atoms combine and bring about the Body; whereupon 
this Body is entered by the Mind, which also is urged to it 
by its own quality of ‘ Adrista’; and when the Body has 
become entered by the Mind then the Perceiver begins to 
have his perceptions.” 

The answer to this theory also is that—‘ there ts likeli- 
hood of another Body being produced '—since the Mind is not 
destroyed ; that is, even after Final Release, there would 
be likelihood of a further Body being produced, as ‘ Adrisia,’ 
the quality of Atoms, is indestructible (and hence persists 
even after Release). 


Varlika on Su. (68). 
[P. 44, L. 1 to P. 448, L. 8.] 


It may be asserted that—it is due to adrista; that is, 
the formation of the Body is due to adrigta,—the world 
‘adrista’ meaning adarshana, non-perception. That is, at 
the beginning of creation, Primordial Matter becomes active 
by reason of the Soul’s purpose; and becoming thus active 
it brings about the Body undergoing modifications from 
the Mahat onwards; and it is only when the Body has been 
produced thatthe Perceiver perceives the things to be per- 
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ceived ;—things to be perceiosd being of two kinds: (1) 
Objects and (2) difference between Soul and Matter; and 
when this gercepfion has been accomplished, Primordial 
Matter, having its work accomplished, does not act any 
further. Thus then, it is ‘non-perception’ (of Objects and 
of the difference between Soul and Matter) that should be 
regarded .as the cause of the formation of the Body, since it 
comes about only when the former is present. 


In accordance with this theory,* even after Final Release 
there would be likelihood of a Body being Produced. Accord- 
ing to the above there are two kinds of ‘non-perception ;’ 
(1) t that which is regarded as the impossibility of percep- 
tion, before the activity of Primordial Matter, and (2) that 
impossibility of perception which comes subsequently, after 
the formation of the Body has ceased ;—now there is no 
difference between these two ‘non-perceptious ;’ so that if 
the formation of the Body be attributed to ‘ non-perception,’ 
then it should come to this—just as Primordial Matter 
becomes active for the accomplishment of man’s purpose, 
before he has perceived the difference between Soul and 
Matter {this activity being due to‘ non-perception ’ of difference 
between Soul and Matter],—so in the same manner, even 
after the Final Release of the Man, that matter should 
become active (by reason of ‘non-perception’ which is still 
there, in the shape of the impossibility of perceiving the objects 
of perception), But no such activity (after Final Release) is 
admitted (by the Saikhya). Hence the formation of Body 
cannot bo attributed to ‘non-perception.’ 


“ But there will be this difference between the two 
‘non-perceptions’ that in the case of one the work has been 
accomplished.” 


° Read wa qua for ael 
t frafercestarfirre is the right reading. 
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This cannot be right ;* because as a matter of fact we 
find material substances active, when their work has-been 
accomplished as well as when it has not been accomplished : 
E.g. the first Body of the Soul having accomplished the 
work of the perception of Colour and such other objects of 
perception, the second and subsequent Bodies could not 
be the means of bringing about the perception of Colour 
&o, (since this perception has been already accomplished) ; 
but this second and other subsequent bodies are actually 
found to be the meansof the perception of Colour, Sound 
&o. ;—and from this it is clear that material substances are 
active also after their work has been accomplished. Then 
again, the formation of the Body being for the accomplish- 
ment of the Soul’s purpose,—and this ‘ purpose’ consisting 
of the perception of the difference between Soul and Matter, 
—since the second and subsequent Bodies do not accomplish 
this purpose, the formation of these must be regarded as 
purposeless. 


“What we mean by ‘non-perception’ (as the cause of 
Body-formation) is a particular kind of desire to perceive.” 


If you mean bv this that—‘ Non-perception does not 
mean absence of perception, it means only the desire to 
perceive, and no such desire can arise when Primordial Matter 
has accomplished its work in regard to the Person,’—this 
is not right; because before the activity of Primordial 
Matter has set in, the said desire cannot appear; until 
Primordial Matter bas actually evolved into Mahaf &c., there 
can be no desire to perceive; how then can 
any such desire be the cause of the said 
activity (of Primordial Matter)? “ By reason of omnipo. 
tence, it is there at that time also,’ If you mean by this 


° The right reading is % qewe uft 


Var P. 447. 
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that—‘ Primordial Matter is endowed with all cansal poten- 
cies, and endowed with these potencies, which constitute 
its own essence, Primordial Matter is omnipresent; and 
since it is omnipresent, there is desire to perceive in the 
Matter, even before its activity has set in,’—then, this 
cannot be right; as in that case there would be no possibility 
of Final Release. Just as the Desire to Perceive is there 
(before activity), so also would the ‘ Perception of Difference 
between Soul and Matter’ be there (by reason of the omui- 
presence of Primordial Matter); so that (if during thé 
activity of Matter also, the said Perception is there) 
there would be no Final Release at ull. In fact while 
the Perception of Difference is there, there should be 
activity of Primordial Matter ;’ and your theory involves the 
further incongruity that even when the Purception of Difference 
is there, the Desire to Perceive does not cease. Further, 
according to you that which exists never loses its being, so 
that where the Desire to Perceive exists (it can never cease), 
whence could there be Final Release? Then again, 
Desire to Perceive and Perception of Difference being mutually 
contradictory, how could they. exist at one and the same 
time? 


If the Opponent were to say that what he means by ‘non- 
perception’ is ajfiana, Ignorance,—he should be met with 
the following alternative :—‘ What is ‘ajiana,’ ‘Jgnor- 
ance’? Is it absence of knowledge? Or wrong knowledge ? 
* What do you mean by this?” If it is mere absence, then 
no Final Release is possible, for before the activity of 
Primordial Matter, as also after its work has been accom- 
plished, this absence of knowledge will be there, * If, on the | 

® Before the activity of Primordial matter there is absence of knowledge, of 


difference between Soul and Matter, and after Primordial Matter has done ite work, 
there is absence of knowledge, of ordinary things, 
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other hand, ‘aj#ana’ stands for wrong knowledge, that cannot 
be right ;as before the activity of matter, no such wrong 
knowledge is present (there being no objects that could be 
known]. “Why should the wrong knowledge be absent 
(before the activity of Matter)?” For the simple reason 
that (according to the Sa%khya) wrong knowledge is a quality 
of Bu@dhi (which is not present before the activity of 
Primordial Matter). Further, after Primordial Matter has 
done its work, Budd@hi would cease to exist; bow then could 
its quality, wrong knowledge, remain?”  “ But in accord- 
ance with the theory that Products are ever existent, the 
Wrong Cognition is always present.” By saying this you 
set aside Final Release entirely. “Why?” Because 
to hold that Wrong Knowledge is ever present means that 
Right Knowlédge (which leads to Release) is ever absent. 
Further [if it be urged that Right Knowledge also is ever 
present, according to the Saakhya theory of every Product 
being ever-existent], Right Knowledge and Wrong Kaowledge 
(being contradictories) can never exist at the same time; 
hence it cannot be right to hold that activity (which is preceded 
by Wrong Knowledge, ex-hyp»thesi) isfor the accomplishment 
* of Right Knowledye. According to your theory there is 
nothing that is non-exigtent,—and what is existent never 
loses its being ; so that all things being always existent, it 
behoves you to explain for the sake of what thing should 
Primordial Matter become active. If you hold that the 
activity of Primordial Matter is for the purpose of manifesting 
(what already exists in an unmanifested form),—then the 
question remains as before: Is this manifestation existent 
before the said. activity or non-existent? “What is 
meant is that what was unperceived before (activity) becomes 


© rqed, not erreyeray, is the right reading, 
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perceived (after). | When a thing becomes perceived, 
is there any fresh quality produced in it ? or does it become 
perceived without any such quality being produced? If you 
hold that it is perceived after a particular quality has been 
produced in it, then this involves a self-contradiction on your 
part.* If,on the other hand, you hold that it is perceived 
without any fresh quality being produced in it, then, it 
Vir. P. 448. behoves you to explain wby in that case, it is 
not perceived before (activity of matter), In 
fact howsoever much you may try, you can never explain the 
production of any fresh quality; while if you deny the pro- 
duction of a fresh quality, you cannot explain the per- 
ceptibility and imperceptibility of the thing. 

If, on the other hand, the formation of the Body is due 
to Destiny, then it is only right that for the purpose of bring- 
ing about the perception, material substances are influenced 
by the quality of the man (in the shape of his effort) and 
thus bring into existence his Body :—for unless the Body is 
produced, the Perceiver, being without an abode, cannot 
perceive things. 


Others have explained adritgia (to which the formation 
of the Body is attributed) asa quality of Atoms. In the 
case of these people also, there would be likelihood of a Body 
being produced, also afler Final Release, as what brings about 
the Body is a quality of Atoms (which is ever present) ; so 
that even after Final Release there could be a possibility of 
Bodies being produced. - 

Siitra (69). 
THERE SHOULD BB “NO SEVERANCE OF OONNECTION,— 
THIS BRING DUB TO THE ACTION oF MIND.t (SQ. 69), 
"© The idea of anything being produced after is not compatible with the 
Bankhya theory of ‘ manifestation,’ á 
4 This Sagra is not fouud in the Pusi Bajra- -Ms.; it is found everywhere else. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 3-2-69 1423 


Bhagya Si. (69). 
[P. 191, L. 17 to P. 198, L. 3.] 

[Another objection against the Jaina view, referred to in 
the latter part of the Bhasya on Su. 68.) 

If the mind enters (into the Body) by virtue of ‘ adrista,’ 
the Unseen Quality of the Mind, there should be no severance 
of connection (between the Mind and the Body). For under 
this view,* to what could the moving out of the Mind from 
the Body be due? Under our theory the said moving out 
(of the Mind from the Body, at death) is due to the fact 
that one set of Karmic Residuum (to which the dead Body 
owed its existence) having heen exhausted, another set of 
Karmic residuum (to whicn the next Body would be due) 
sets up its fruition.t ‘The moving out of the Mind 
would be due to the unseen quality (Adrista); that same 
unseen quality which has been the cause of entrance (of the 
Mind into the Body) will also be the cause of its ezit.” 
This cannot be right ; for one and the same thing cannot be 
the cause of both lifa (which is what the entrance of Mind 
means) and death (which is what is meant by the Mind’s 
exit); according to your view the same Unseen Quality would 
be the cause of both life and death ; and this is absurd, 

Vartika on SQ. (69). 
{P. 448, L. 10 to L. 15.] 

' There should be no severance uf connection etc, elc—says 
the Safra, (The view traversed here is as follows]— Atoms 
combine, among themselves, by reason of their Unseen 
Quality, and having combined, they briag into existence the 
Diad and other products, dowa to the Body ; and this Body is 
entered by the Mind, through its own Unseen Quality.” 


Our answer to this is that what leads to the entrance of the 
Mind iuto the Body [i.e. the Unseen Quality] being eternal, 
by what could its exit (from the Body) be brought about ? 
“© aw is better than grew 

t EE CUTRTET. 0.0.0. weyra—These words bave no connection with the pre- 
, sent context. They are not found in the Puri Mas., nor in any other maauscript 
Save one, 
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According to our theory, it is only right that upon the exhaus- 
tion of the (former) Karmic residuum, egit should be brought 
about by the (next) Karmic residuum and death should 
ensue, It will not-be right to assert that the Unseen Quality 
of the Mind would be the cause of both (its entrance and 
exil) ;—because one and the same thing cannot be the cause 
of both life and death, 


Stifra (70), 
Inasmuch aS DEATH WOULD NOT BE POSSIBLE, THE 


BoDY SHOULD HAVE TO BE REGARDED AS KVER-LASTING. 
(Sa. 70). 
Bhagya on $ü. (70). 
[P. 192, L. 5 to L. 8.3 


When, on the experiencing of the fruits (of all deeds) 
there is exhaustion of Karmic residuum and the Body 
falls off, it is called ‘death’; and under the influence of 
another Karmic residuum there is ‘rebirth.’ Now, if the 
formation of the Body were due to the material substances 
themselves, independently of Destiny, what is it the exhaus- 
tion whereof could lead tothe fall of the Body, which is 
called ‘death’ P? And there being no death we understand 
that the Body should have to be regarded as ever-lasting. For 
if Death were due to mere chance, (und not to a specific cause 
relating specifically to the individual), then there could be 
no difference in the manner of death (in several persons).” 

Var tika on Su, (70). 
[P. 448, L. 15 to L. 18.) 


Inasmuch as Deuth ete, etco.—says the Safra. What we 
mean by saying that ‘the Body should have to be regarded as 
eternal’ is that Death would not be possible; because, as:we 
have already explained (Text, L. 448, L. 12) ‘the Unseen 


*Some persons die inthe womb, some as soon as they are born, and so forth. 
Jf death were not the effect of a specific cause, it should be either eternal, like 
Abdsha, or an absolute non-entity, like the ak y -lotus.—Tatparya. 
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Quality, which is the cause of the entrance of the Mind, is 
eternal, and there is no such Unseen Quality as would be the 
cause of its exit.’ If Death were due to mere chance, there 
would be no difference in the manner of Death. 
Bhasya on Sù. (71). 
[P. 192, L. 8 to L. 11.) 


The Opponent,—with a view to criticise what has been 
urged against him, to the effect that ‘there would be likeli- 
hood of another Body being produced’ (Su. 68),—argues 
‘as follows :— 


_ “Tp WOULD BE LIKE TBE ETERNALITY OF THR DARK COLOUR 
OF THE Atom.’* (Su. 71). 


“ Just as the dark colour of the Atom (of Clay) is demi 
and yet when it is obstructed (set aside) by fire-contact (in 
baking), it does not appear again,—in the same manner the 
Body though formed by the Unseen Quality (of the Atoms), 
would not appeur again, after Final Release.” 

Varfika on Su. (71). 
[P. 449, LI. 1—3.] 

s Ji would be like etc, etc.” —says the Sara ; this is the 
answer that they give to what has been urged against them. 
~ Just as the dark colour of the Atom is eternal, and yet it 
is set aside by fire-contact, in the same manner the Unseen 
Quality of the Atom and of the Mind (even though — 
would be set aside by Bight Knowledge.” 

Sitra (72), 

THAT CANNOT BE; AS THIS WOULD INVOLVE (A) THE 
ADMISSION OF WHAT IS NOT SUPPORTED (BY REASONING OB 
Paot)? ((B) o8, TAB AcceuIna oF WHAT 18 NOT EARNED. } 
(Su. 72.) 


This Sara, though not found in Sugra Ms. C,is found everywhere else. 

+The 7&tparya construes the Sūtra thus :—pramdnéna avignyikritam ‘akrifam’ 
—rfrajyu{a pratyaksagamaviruddham—f{asya ‘abhydgamah' abhyupagamah 
' fafprasatiga{. Thisis the interpetation that has been adopted iu the translation ; 
as also a second interpretation (B), put forward in the Bhdsya. 
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Bhagya on Su. (72.) 


(P, 192, L. 13 to P. 198, L. 22.) 


(A) The instance cited (in Su. 71) cannot be right;— 
“ Why? ”—because this would involoe the admission of what 
is not supported. The term ‘supported’ stands for not com-- 
patible with any right Oognition; the ‘abbyagama’ of that 
means its acceptance, avowal; the meaning thus is that he 
who believes what has been said (in Su. 71) would be avow- 
ing what is incompatible with allright notion. Hence the 
instance cited cannot be right; since what is asserted is 
neither perceptible, nor cognisable by inference. Thus what 
the Sufra (72) urges is the fact that what has been cited by 
the- Opponent is something still $o bs proved. 


+ (B) Or, the Sūtra may be explained to mean that—That 
cannot br, as this would involve the accruing of what is not 
earned. A person who, on the basis of the example of the 
Dark Colour of the Atom, seeks to support the view that the 
formation of the Body is not due to Destiny, draws upon 
himself the incongruity of the accruing of the unearned. That 
is, the theory would involve the contingency that pieasure and 
pain accrues to the man without his having done the acts 
leading up to that pleasure and pain. If, in answer to 
this, you say “ yes, be it so ;”—then our answer is that this 
would be contrary (a) to Perception, (5) to Inference and (c) 
to Scripture : | 

(a) To Perception it would be contrary in the following 
manner :— That the Pleasure and Pain experienced by each 
individual Soul is distinct is a fact perceptible to all persons. 
‘What is tho distinction?’ The distinctions are such 
as strong and weak, belated ani quick, dioarse and uniform, 
and so forth. (Under the Opponent’s theory) there can be 
no speciality in the causes bringing pleasure and pain to each 
individual Soul separately ; and unless there is some speci: 
ality in the cause there can be none in the effect. If, on the 
other hand, the advent of pleasure and pain is due to Destiny, 
—inasmuch as itis possible (a) for the acts of diverse per- 
sonalities to be strong or weak &c., (b) for their Karmic resi- 
duum to be correspondingly more or less potent, and (0) for 
their acts to be of diverse or uniform character,—it is only 
right that there should be a corresponding distinction in the 
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Pleasure and Pain resulting from those acts. And since no 
such distinction in the cause would be possible ou the theory 
of the Opponent, there should be no distinction in the resulte 
ant pleasure and pain :—and this would be incompatible with 
(contrary to) a fact known by Perception. 


(b) The Opponent’s theory would be contrary to Infer- 
ence in the following manner :—The distribution of Pleasure 
and Pain among persons is found to follow from the distri- 
bution of their qualities; eg. when an intelligent person, 
having recognised a certain pleasure as brought about by a 
certain. means, desires that pleasure, he makes an effort to 
obtain that means, and thereby obtains the pleasure ; and he 
does not obtain it otherwise [i,e. if he does not put forth the 
said effort] ;—similarly, whin a person, having recognised 
a certain pain as brought about by a certain means, desires to 
avoid that pleasure, he makes an effort to avoid that means, 
and thereby avoids that pain; and not otherwise. 
Now in the case in question, we find that there are certain 
pleasures and pains that accrue toa person without any 
effort on his part (such for instance as the sufferings due 
to a mis-shaped body]; and on the strength of the well-known 
facts just mentioned, we infer that the distribution of these 
pleasures and pains also must be due tosome other quality of 
the intelligent being (if not his direct effort) [and this other 
quality is Merit-Demerit constituting the person’s Destiny, ] 
This inference would be contradicted if the accruing of 
pleasure and pain were held to be not due to Destiny. 
The said ‘ other quality’ (Merit-Demerit), being imperceptible, 
is called ‘adrisia’ (Vuseen Force, Destiny), and since the 
time of its fruition is not definitely fixed, it is regarded as 
sndefinite* ; while Apprehension and the other qualities of the 
Soul are perceptible and evanescent. 


(c) The Opponent’s theory would be contrary to Scripture 
in the following manner :—There are several Scriptures writ- 
ten by sages, containing the instructions imparted by those 
sages, in regard to the performance and avoidance of 
actions ; and the effect of such instruction we find in the 


© We bave translated the reading avyavesthifam ; though to Keep up the 
contrast with the ‘evanescence’ of Budghi, spoken of in the next sentence, 
“ pyavasthif{am,’ permanant ‘ lasting,’ would appcar to be the better reading. 
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shape of activities of men consisting of performance in due 
accordance with their respective castes and conditions of 
life, as also in the shape of cessation from activity, consist- 
ing of avoidance of action. Both these kinds of actions, 
good and evil, would be impossible, under the philosophy 
of the Pūrvapakgin ; so that this philosophy is contrary to the 
view (in consonance with Scriptures) that the accruing of 
pleasure and plain to persons is due to Destiny. 

Thus the conclusion is that the doctrine—that “ the forma- 
tion of the Body is not due to Destiny, and the accruing of 
Pleasure and Pain is not due to Destiny” —is clearly wrong 
and is maintained only by the worst sinners. 


Thus ends the Bhdsya on 
Adhyaya lII. 


Fartika on St. (72). 

That cannot be etc. etc—says the S#fra. The term 
‘akrifabhyagama’ means the avowal of a view in support of 
which there is no proof ;—this is what the S#ra means. 

Or, the Sūfra may be taken literally as it stands; the 
meaning being that the theory involves the absurdity of a 
man suffering the consequences of what he has not done, 
This has been explained in detail in the Bhagya. 


¢ Soul, Body, Instrument, Objects, Apprehension and 
Mind,—every one of these things has been described in 
this discourse in its true form.’ 


Thus ends the Varfike on 
Aghyaya Ill. 
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